Masters of 
Wisdom 
of Central Asia 


Teachings from the 
Sufi Path of Liberation 


Hasan Lutfi Shushud 


Translated from the Turkish by Muhtar Holland 


Contents 


Foreword by Nevit Ergin 

About the Author—An Autobiographical Note 
Introduction 

The Importance of Khwaja Yasuf al-Hamadini 


Three of the Deputies of Khwaja Yasuf al-Hamadani 
Khwaja ‘Abdallah Bargt 
Khwaja Hasan al-Andagi 
Khwaja Abmad al-Yasavi, “Top Link” for the Turkish Shaikhs 


‘The Chain of Transmission of the Yasaviyya 

Through the Four Deputies of Khwija Ahmad al-Yasavi 
Mansir Ata and His Family Lineage 

Sa’ld Ata of Khwarizm 

Sulaymiin Ata, Great Turkish Shaikh 

Hakim Ata 


The Line of Transmission through Zengi Ata, Deputy 
of Hakim Ata 
The Deputies of Zengi Ata: Uzun Hasan Ata, Sayyid Ata, 
Sadr Ata, Badr Ata 
The Deputies of Sayyid Ata 
Isma‘Tl Ata 
Ishaq Khoja 
Kamal Shaikh kant 
Khadim Shaikh 


Khwaja ‘Abd al-Khalig al-Ghujdawani 
Fourth Deputy of Khwaja Yisuf al-Hamadani 
Khwaja ‘Abd al-Khaliq’s Letter of Counsel 
The Principles of the Way of the Masters 
‘The Deputies of Khwaja ‘Abd al-Khaliq Ghujdawani 
Khwaja Ahmad Siddig, First Deputy of Khwaja 
*Abd al-Khiliq Ghujdawani 
Khwaja Awllya” Kabir, Second Deputy of Khwaja 
“Abd al-Khaliq Ghujdawani 
Khwaja Sulaymin Germini, Third Deputy of Khwaja 
“Abd al-Khitiq Ghujdawant 
Khwaja ‘Arif Riwgari, Fourth Deputy of Khwaja 
“Abd al-Khatiq Ghujdawant 
Khwaja Mabmad Faghnaw!, Successor of Khwaja 
“Arif Riwgari 
Khwaja ‘Azizan ‘Ali al-Ramitani 
One of the Greatest of the Masters of Wisdom 
Khwaja Mubammad Baba Sammisi 
Sayyid Amir Kula 
Khwaja Muhammad Bahia’ al-Din ‘Shah’ Naqshband 
and His Contemporaries 
Khalil Ata, Eminent Turkish Shaikh 
Mawliind Baha” al-Din Qishlagi and Mawlina 
*Arif Dikkarant 
Pilgrimage and Passing of Khwaja Baha’ al-Din Nagshband 
Sayings of the Venerable Khwaja Naqshband 
Some Remarkable Episodes in the Life of Khwaja Naqshband 


Seven of the Major Deputies of Khwaja Baha’ al-Din Naqshband 
Khwaja Muhammad Parsi 
Khwaja Burhan al-Din Aba Nasri Pars 
Khwaja Musifir Khwarizmt 
Mawlind Mubammad Figanzi 
Mawlina Ya"qab Charkht 
Khwaja “Ala al-Din Ghujdawant 
Maw lind Saif al-Din Manniri 
Shaikh Sirdj al-Din Kulal Pirmest 


Khwaja ‘Ala’ al-Din ‘Arar 


Foremost Deputy of Khwaja Baha’ al-Din Nagshband 70 
Sayings of Khwaja “Attar ft 
Sayings of Khwaja Naqshband Transmitted by Khwaja ‘Attar 76 


Last Illness and Final Teachings of Khwaja ‘Ala’ al-Din “Agar 7 
Chief Companions and Deputies of Khwaja‘Ala’ al-Din‘Arrar 79 


Khwaja Hasan ‘Attar 7 
Mawland Husdm al-Din Parsi al-Balkht 81 
Mawlini Abii Sa'td 82 
Khwaja ‘Ubaidallah Imam al-Isfahint 82 
Shaikh ‘Umar al-Bayazidt 83 
Khwaja Abmad al-SamargandT 83 
Sayyid Sharif al-Jurjant 86 
Mawling Nizam al-Din Khimash 7 

Mawlind Sa‘d al-Din Kashghari 88 

‘The Exceptional Khwaja ‘Ubaidallih al-Abrir (Tashkandi) 92 
Khwaja Abrir’s Family and Ancestors 92 
His Childhood and Youth 4 
His Spiritual Journey and the People He Met 98 

Experiences with Sayyid Qasim Tabrizi 100 
Meeting His Spiritual Director, Mawlind Ya'qab Charkhi 103 
Some Sayings of Khwaja Abrir 104 
Some Marvelous Exploits of Khwaja Abrir 108 
His Death 110 
Khwaja Abrar's Descendants and Companions M1 
Khwélja Mubammad ibn ‘Abdallah ul 
Khwaja “Abd al-Hagg i 
Khwaja Mubammad Yabya 113 
Mawlana Sayyid Hasan 113 
Maw!iind Siraj al-Din Qasim 114 
Mir ‘Abd al-Awwal 14 
Mawliind Ja*far 11S 
Mawlana Burhan al-Din Khuttalint 11S 
Mawlind Lutfallah Khuttalint 116 
Mawlana Shaikh Idimallsh 117 
Mawlind Sultan Abmad N7 


Maw land AbG Sa‘id Awbahi 117 


Mawlina Mubammad Qagit 
Mawlana Khwaja “AI Tashkandi 
Shaikh Habib Najjar TashkandT 
Mawlana Nar al-Din Tashkandi 
Mawlana Zada Otrart 
Mawland Nasir al-Din Otrart 
Hinda Khwaja Turkistani 
Mawland Isma°Tl Firhatt 
The Spread of Khwaja Abrir’s Influence to Anatolia 
Shaikh Fadit ahr 
Sayyid Abmad al-Bukhari 


The Renowned Mawlana ‘Abd al-Rahman Jami 
Mawlina Jami's Education 
His Sufi Initiation 
The Sufis He Met 
Mawlind Jami’s Meetings with Khwaja Abrar 
His Pilgrimage to Mecca 
Some Sayings 
‘The Works of Mawlina Jami 
Selections from His Works 
Poetry 
From the Lawa'ib 
From the Lawami* 
His Death 
Mawlind Jami’s Sons and Companions 
Mawlina ‘Al ibn Husain Saft 
Appendix I: The Way of Liberation (J¢/ag) in Islamic Sufism 
Stages of the Way 
Four Basic Practices of the Mystical Path 
Remembrance 
Austerity 
Contrition 
Fellowship 
‘Commentary 


Appendix II: Glossary of Sufi Terms 
Bibliography 


Foreword 


‘The most common benefit of popular books is self-gratification. We 
either learn something or are entertained. That's what we love about 
them. 

This book is not like that. In particular, the introduction, appendix, 
and glossary present unique concepts, and the perspicacious reader will 
pay special attention to them. The biographies themselves are taken 
directly from the Rashahdt-i ‘Ain al-Haydt and the Nafahdt al-Uns min 
Hadardt al-Quds. Some Sufis from the Nagshband Order of Sufism 
may represent some of the characteristics of the Masters of Wisdom 
(Hfcegiin Hanedani), Please note that Nagshband lived in the four- 
teenth century and the period of the Masters of Wisdom started in the 
twelfth century. As for our modern times, for the past two hundred 
years, most Sufism is merely political, social 

This book teaches techniques on how to become an enemy to one's 
“self.” The self is what generates our human perception, It’s the stain 
on our soul that turns everything into a prey-predator game. 

This book is all about perception . . . the perception that has no 
beginning, no end, We are the children of our perception. A separate 
physical universe doesn't exist; it has never been created, We represent 
merely a glimpse of the endless journey. 

Being and becoming are the worst addiction for mankind. They 
lead to nothing but dead-end streets. This book shows the way out of 
that maze. We were born into the world where all opposites exist and 
multiply in different perceptions of good and bad, life and death, you 
and me, This book shows a way to make these opposites come together. 
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Instead of providing mental pleasure, this book points the way to Love 
and Ecstasy, through changing perception. 

The knowledge in this book is not packaged and ready to go. It 
shows the way to trouble. It invites the reader to a long, hard journey. 
‘The cobblestones on its road have been paved by fire. Is it any wonder 
that there are only a few travelers around? But that is the only way: 
One has to be one’s own martyr. 

We are all going to die. One might as well die before his death, It's 
the only way to become immortal. 

This book is all about it. 

NEVIT ERGIN 
SAN MATEO, CALIFORNIA 
ApRiL 2014 


Nevir O, Exoin is the original English translator of the complete Divan-i 
Kebir, the author of The Sufi Path of Annihilation and Tales of a Modern 
Sufi, and the coauthor, with Will Johnson, of The Forbidden Rumi and The 
Rubais of Rumi. A Turkish-born surgeon, he has been an initiate in the Itlaq 
(“total liberation”) path of Sufism under the tutelage of Sufi master Hasan 
Lutfi Shushud since 1955, 


About the Author 
An Autobiographical Note 


My family have lived in Macedonia since the period of the conquests of 
Ottoman Sultan Murad Il. My ancestors came from Konya in Central 
Asia Minor, where the mosque built by the Master Shaikh Hazret 
Abilmaali Sadreddin Konevi contains his mausoleum and a cemetery 
for some Sufis, among whom is Shaikh Abdullah Bosnevi, interpreter 
of Ibn al-Arabi's Fusus al-Hikam. 

My father, Avni Bey, was Defterdar of Izmir in Istanbul and was 
the first general manager of the Agricultural Bank at the institution of 
‘our Republic 

My spiritual life, beginning in 1917, is now 65 years old. I am satis- 
fied with what, alone, the Almighty and His last Messenger deigned to 
honor this mortal servant, I do not deny the two or three guides I have 
had in different places. | am thankful to them; they are now dead. I 
learned French, English, and German. I am in the period when I pray to 
have an easy and faithful muslim death. (Who reaches the root in any 


Path receives the total impartiality in religions.) 
Hasan Lutei SHusHuD 
IsTANBUL 1982 


Hasan Lurir SHusiup was born in 1902 near Izmir in Anatolia, Turkey. A 
renowned Sufi saint and master, he was perhaps best known for his role as 
final guide to Gurdjieff's disciple J. G. Bennett. He died in 1988. 
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¢ About the Translator 


Muhtar Holland (1935-2010), renowned translator of classical Arabic 
Islamic texts, was born in Durham, England. He embraced Islam in 
1969 and adopted the name Muhtar, derived from the Arabic Mukhtar 
meaning “chosen.” During his prolific career as a writer and translator 
he held several academic positions, including lecturing in Arabic, 
Turkish, and Near Eastern history at the University of Toronto; teach- 
ing Islamic law at the School of Oriental and African Studies, University 
of London; and classical Arabic and Greek philosophy at the Institute of 
Malay Language, Literature, and Culture of the National University 
of Malaysia. He was also a senior research fellow at the Islamic 
Foundation in Leicester, England. 


Introduction 


In the Name of God, All-Merciful and Compassionate 


The aim of this book is to acquaint the reader with a community of 
saints and sages from the golden age of Islamic Sufism among the 
‘Turks. A serious effort has been made to present the subject in a real- 
istic light, clear of the grotesque fantasies that have been woven around 
it in the past. 

Islamic Sufism is divided into two main branches; the Northern 
Sufis and the Southern Sufis. The Northern group comprises the Aryan 
and Turanian sages who lived in East and West Turkestan, Transoxiana, 
Khurasan, Iran, and Azerbaijan. The Khwajagin—Masters of Wisdom— 
were the basic component of this branch, although many other great mys- 
tics emerged in those regions, including Abi Yazid (Bayazid) al-Bistimi, 
Hamdan al-Qassar, Junaid al-Baghdadi (who was originally from 
Nihiwand), Aba ‘Av al-Daqqaq of Nishapar, Abi-I Hasan of Kharagin, 
Abi-l Qasim of Jurjan (Gurgin), Khwaja ‘Abdallah al Ansiri of Herat, 
Najm al-Din al-Kubri, ‘Ala’ al-Din of Ardabil, Shams al-Din of Tabri 
Jalal al-Din Rami, Sayyid Qasim of Tabriz, and many others. 
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The other branch is formed by the Sufis of Iraq, Syria, Arabia, and 
Africa. The Northern Sufis are distinguished from these (and from the 
Ottoman Sufis, who occupy an intermediate position) by their charac 
teristic emphasis on the ecstatic realization of such primary concepts 
as liberation and occultation, annihilation of the self, permanent non- 
being, and non-existence. This emphasis is apparent in their tempera- 
mental disposition, their methods of training, their sayings, and their 
literature; it has enabled them to maintain their position at the fore- 
front of all mystical endeavor, not only in Islam but throughout the 
world. The Southern Sufis present a sharp contrast, for they concern 
themselves with secondary notions like existential monism, union, love, 
manifestations and visions, unification, and so on. 


‘The spiritual dynasty of the Masters of Wisdom lasted for five centu- 
ries. Its political contemporaries were the Khwarazm-Shahs, Jenghis 
Khan, and Tamerlane and his successors. In the guise of the Naqshbandi 
Order it has continued in existence down to the present day. 

The title of Khwaja or Master was first given in Central Asia, 
where it was conferred upon great scholars and sages, as well as on 
men of noble descent and worldly distinction. The first important fig- 
ure to be recognized by this title was the venerable Yiisuf al-Hamadant. 


What did the Masters of Wisdom discover, and what did they impart? 

They found that which is discovered by all who escape from illu- 
sion into Reality, They never withheld their discoveries from seek- 
ets who showed signs of promise. They lifted the veil of materialism 
and solved the riddle of creation. They achieved absolute deliverance, 
The significance of all this can be appreciated by those endowed with 
perspicacity. 

Even today, they are ready to bring their truth to the of all 
who are capable of receiving it. Divine Abundance neither increases 
nor diminishes with time. The Age of Bliss is ever present and endur- 
ing. The Masters of Bliss do not stand aloof from the communities 
of mankind. The ways of realization, in all their purity, are still open 
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to us now, provided we are ready to pass from imitation to verifica- 
tion. For Sufism consists in leaving metaphor for reality, in forsak- 
ing mere words in favor of direct experience. Such attainments call 
for talents of a high order, such as those that emerged over centuries 
among the Masters of Wisdom and their fellows of like disposition. 
Those rare individuals included Khwaja Nagshband, Mubammad Parsi, 
Sa‘d al-Din Kashghari, Mawlina ‘Abd al-Rahman Jami, and Khwaja 
‘Ubaidallah al-Abrar, Their degree is that of absolute liberation, which 
is attained only by the renunciation of all relativities. In the words of 
Niyazi-i Misti, it is allotted “to one out of a thousand perfect men.” 


What doctrine or method is responsible for the mature development of 
the saints and sages we call the Masters of Wisdom? 

It is the path of realization followed by those who cannot accept 
the Creation as a fait accompli and who reject the space-time world 
system. Such souls are the aspirants to genuine initiation. Their course 
is that of pure Sufism, which leads to God-consciousness and aims at 
transcending both existence and awareness. 

This is the direct route of verification and realization. The goal 
of those who take this path is the shedding of all that is merely rela- 
tive, escape from the cosmic illusion, attainment of absolute liberation, 
detachment from individualization. The starting point is annihilation 
in God (fand’ f-lléh) and the destination is the Most Sacred Mystery 
of Non-Being (ghaib). This is pure Sufism, the prerogative of the most 
perfect beings, of the greatest Prophets. It is bestowed upon the Masters 
of Oneness, who have been divinely guided to weariness with being. 


What is annihilation? 

Annihilation (fand") is the essential basis of realization. Without it, 
contact with reality cannot be established; the veils that hide the true 
nature of things cannot be removed. Without annihilation, the cosmic 
illusion does not cease, the fictions of mind and memory are never 
ending. 

Annihilation is to pass from phenomenal existence to real being, to 
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the mystery of absolute liberation, to perceive the unreality and insub- 
stantiality of the universe as it appears to exist; in short, to awaken, 

It is generally supposed that annihilation means the merging of the 
creature in the Creator, of the servant in his Lord, so that both become 
unified. In reality, as Saint Aba “Alf al-Daqqaq declares, “it is bringing 
the being {wujiid] to ecstasy {wajiid],” (Ecstasy means “being on a tran- 
scendent plane.”) In other words, it is the extinction of all that appears 
to exist, whether subjectively or objectively. It means passing from the 
concrete to the abstract. 

‘Annihilation is achieved by very few, and it is reached by way of 
hardship and suffering. The degrees of annihilation are: 


Annihilation of actions (fand' al-afal) 
Annihilation of attributes (fand’ al-sifat) 
Annihilation of the Essence (fand’ al-dhat) 


‘To be transported from the realm of physical sensation to the spiri- 
tual realm is to achieve the annihilation of actions. The annihilation of 
attributes is the grade of relative occultation, the stage of potentiality 
and love. By attaining the annihilation of the Essence one is set free 
from existence and from the pitfalls of relative consciousness. 

Intellectual problems concerning the nature of reality are resolved 
when one reaches the annihilation of actions, which is also called the 
“presence of knowledge.” Emotional needs are satisfied in the annih 
tion of attributes, which is also known as the station of love. With the 
annihilation of the Essence, all occult problems disappear. 

Annihilation reaches its consummation in permanent non-being, in 
the freedom of “as if it had never been.” This transition can also be 
called the path of ecstasy or the way of Oneness. It is accessible exclu- 
sively to those who are subject to divine compulsion, 

Annihilation is the fruit of rigorous self-discipline and contri- 
tion. Aptitude and perseverance are its prerequisites. When success 
is attained, the eternal ideas (al-a'ydn al-thabita) are perceived. At the 
lowest level these are the objects of knowledge (al-a'yan al-‘ilmiyya), 
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while on the highest plane they constitute occult substances (al-a'ydn 
al-ghaibiyya). As the eternal ideas are the realities of the potentialities 
established in the Divine Consciousness, the visions experienced by 
aspirants who achieve annihilation are truly beatific. 

On the way of realization, even loftier attainments lie ahead: tran- 
scendental vistas far surpassing any mental comprehension. To speak of 
these, we must have recourse to metaphors and a special terminology, 
Religious and esoteric truths are generally expressed on three levels of 
understanding. For those who have not achieved annihilation, symbolic 
examples are provided. For those who have made genuine progress on 
the mystical path, explanations are based on the experience of annihila- 
tion itself, For those who have attained permanent non-being, the state 
of non-existence supplies the key. For example, the concept of Divinity 
is perceived quite differently in each of these three grades. Similarly, 
such basic concepts as prophethood, sainthood, presences, materiality, 
spirituality, body, soul, and annihilation itself all transmute themselves 
into different realities on the various levels. Though essentially the 
same, they present themselves with different attributes. 

In the rational and traditional sciences, progress is supposedly 
made by adding new knowledge to old. In esotericism, one advances 
from the coarse to the subtle, from existence to non-existence; that is, 
from potentiality to necessity, As Sufism is an ascent, through renun- 
ciation, from the corporeal to the Divine, a gradual penetration into the 
realm of absolute liberation brings one to the domain of miracles sur- 
passing ordinary understanding. It has always been considered unwise 
to divulge the realities perceived there. 

The Masters of Wisdom are among those who have accomplished 
this miraculous ascent. Steering well clear of mythical and superstitious 
nonsense, they represented Islamic Sufism in all its sublime purity, 


The Reality of realities, the Truth of truths, in search of which man- 
kind goes knocking in vain upon a thousand doors, has for centuries 
been discovered by men in the depths of their own God-given great- 
ness. This they have achieved by way of annihilation and extinction, 
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through non-being and non-existence, by forsaking the lines laid down 
by reason and tradition. Mysteries forever concealed from the “liv- 
ing” have surely been revealed to those who found the way to escape 
from the world of appearances into the realm of real discovery. They 
became free from all problems, whether mental, emotional, or occull, 

They came to know all there is to know, just as God Himself knows: 
with the Knowledge of Certainty, the Vision of Certainty, and the Truth 
of Certainty. This is the Essential Knowledge that comes with annihila- 
tion and permanent non-being (fand’ wa-baqd’). 

More important still: on this path a man becomes rapturously and 
ecstatically aware of the mysterious connection between the reality of 
man and the Nature of God. He understands the true significance of the 
concepts creature and Creator. He is privileged to drink of the waters 
of Paradise, From the state of a miserable underling, he returns to his 
primordial nobility and learns what it means to be raised to “the place 
on high.” 

I pray that Almighty God may help those who derive benefit from 
these pages to attain that priceless bliss. Amen. Amen. In honor of the 
Chief of God’s Messengers. 


From the shortcomings of my unworthy pen I take refuge in the spiri- 
tual grace of the great saints, and so I offer this humble work to the 
perspicacious and high-minded reader. 


The Importance of Khwaja 
Yusuf al-Hamadani 


Aba Ya'gab Khwaja Yosuf al-Hamadant was born in 440/1048 at 
BOzanjird, near Hamadin. He died at Bdmiyin in 535/140, at the age 
of ninety-five (by the Islamic reckoning)* His tomb is in Merv. 

He occupies a position of extraordinary importance in Turkish 
Sufism, since he represents the “top link” from which the “chains” 
of several major orders are suspended. In other words, he is the com- 
mon starting-point for the lines of transmission of the Yasaviyya, the 
Nagshbandiyya, the Khwajagiin, and—by way of Khwaja al-YasavT and 
Luqmin Perendé—the Bektishiyya. 


In his book entitled Fas! al-Khigib, the Cardinal Saint (Qutb) 
Khwaja Mubammad Parsi tells us that Mawlind Sharaf al-Din 
al'UgailT al-Angari al-Bukhari, a remarkable scholar and one of the 
great Masters of Wisdom, wrote in his noble hand: “Shaikh Yasuf 
al-Hamadani went to Baghdad at the age of eighteen, There he stud- 
ied Islamic jurisprudence under the legist AbO Ishaq, and achieved 
1 first-class degree in philosophy. He followed the legal doctrines of 
the Supreme Imam, Abi Hanif, may Allah be pleased with him, He 


“Editor's note; When two dates are given, such as “440/1048," the first date 
refers to the Hijri calendar (also known as the Islamic or Muslim calendar), a 
lunar calendar beginning in the year 622 CE, the year of the emigration of the 
Prophet Muhammad from Mecca to Medina, known as the Hijra, The second 
date is that of the Gregorian or Western calendar 
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furthered his studies at Isfahan and Bukhara, and was well received 
in ‘Iraq, Khurasin, Khwarizm, and Transoxiana."* 


His agnomen is Aba Ya'qib. He was a religious leader, a scholar, and 
an adept in divine wisdom. He was endowed with an abundance of 
psychic experiences and talents, with charismatic powers and illustri- 
‘ous spiritual stations. First he went to Baghdid, where he attended 
the classes of Shaikh Aba Ishig al-Shirdzi. Achieving high distine- 
tion, he surpassed his fellow students in jurisprudence and other sub- 
jects, especially philosophy." 


Young as Khwaja YOsuf was, it seems that his teacher, Aba Ishaq, 
considered him far above the average. He went on to study Prophetic 
Tradition under expert scholars in Baghdad, Samargand, and Isfahan, 
At length, however, “he left all this and took to the path of worship, 
spiritual discipline and inner work. 

Although he sat in the company of Shaikh ‘Abdullah al-Juwaini 
and Hasan al-Simnani, the teacher who really trained him in Sufism 
was one of the most remarkable Sufis of Khurasin—Shaikh Abd ‘AIT 
al-Farmadhi, the deputy of Abi-1 Qasim al-Gurgini and spiritual direc- 
tor of Imam al-Ghazali. 

This is the chain of transmission linking Khwaja Yisuf to the 
Prophet, on him be peace: Khwaja YOsuf al-Hamadant—Shaikh Aba 
“Ali al-Farmadhi—Aba-I Hasan Kharagini—Abd Yazid al-Bis{imt— 
Imam Ja‘far al-Sadiq—Imim Muhammad al-Bagir—Imim Zain 


*Quoted from Rashahdt. Editor's note: Rashabét-i ‘Ain al-Haydt (Trickles from the 
Source of Lite) is one of the primary sources regarding the Masters of Wisdom, 
originally written in Persian by Mawlina ‘AIT ibn Husain Saft (further details can 
be found in the bibliography). 

‘Quoted from Nafahat al-Uns. Editor's note: another of the primary sources regard- 
ing the Masters of Wisdom, Nafahét al-Uns min Hodardt a-Quds (Breaths of Divine 
Intimacy) was originally written in Persian by Mawlind ‘Abd al-Rabman Jami, 
3Editor’s note: Throughout the book, unattributed quotations are given. These can 
be regarded as quotations from one of the source works listed in the bibliography, 
primarily Rashahdt- ‘Ain al-Hayat or Nafahat al-Uns min Hadardt al-Quds. 
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al-‘Abidin—Imam Husain, the Martyr of Karbala’—Imam ‘Alt ibn Abi 
Talib—the venerable Messenger, on him be peace. 

Since Shaikh Abi ‘AIT al-Farmadhi came under the spiritual influ- 
ence of Abi-l Qasim al-Gurgini of Tus, as well as that of the ven- 
erable Kharaqanf, YUsuf al-Hamadani has this second pedigree also: 
Khwaja YOsuf al-Hamadi Shaikh Aba ‘All al-Farmadhi-Abi-l 
Qasim al-Gurgdni—Aba *Uthman al-Maghribi—‘Ali Rodb&ri—Sari 
al-Saqati—Ma'rf al-Karkhi—Imam al-Ridi—Imam Misa al Kazim— 
Imam Ja‘far al-Sadiq—Imim Muhammad al-Bagir—Imam Zain 
al“Abidin—Imam Husain—Imam ‘Ali ibn Abi Talib—the venerable 
Messenger, on him be peace. 

According to Risdle-i Bahd'iyye,* “This line can also be traced back 
through Imam al-Qasim, maternal grandfather of Imam Ja‘far al-Sadiq, 
and thence by way of Salman al-Farisi and Ab0 Bakr al-Siddig to the 
venerable Messenger, on him be peace.” 

According to what Shaikh Awbad al-Din al-Kirmini told the ven- 
erable Mubyi-l Din ibn al-‘Arabi in 602/1205, Khwaja al-Hamadani 
continued to give spiritual guidance for more than sixty years. 
Throughout this period he was an active teacher in "Iraq, Khurasin, 
and Transoxiana, spending a long time in Bukhara. It was in this latter 
city, and in Samarqand, that his deputies, Khwaja Ahmad al-Yasavi, 
‘Abd al-Khiliq al-Ghujdawani, ‘Abdullah Barq?, and Hasan al-Andaqi, 
took their training from him. He divided the last part of his life 
between Herat and Mery. In the month of Rabi‘u-l'awwal, 535/1140, in 
the course of his final journey from Herat to Mery, he passed away in 
the small town of Bamiyin. There he lay buried until one of his pupils, 
Tbn al-Najjar, had his remains transferred to Merv. His tomb in Merv 
is said to be a place of voluntary Pilgrimage. 

By his own account, he was the author of two treatises, enti- 
tled “Stations of the Travelers” (Mandzil al-Sd'irin) and “Stations of 
the Wayfarers” (Mandzil al-Sdlikin). The story goes that in the year 


“Editor's note: the Risdle-t Bahdiyye is a Turkish work by Rifat Bey, well 
described in the bibliography. 
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S15/I121, as he was preaching to a large and important congrega- 
tion at the Nizdmiyya College in Baghdad, a famous jurist called Ibn 
al-Sagqa’ got up and asked a question. The venerable Khwaja Yusuf 
said: “Sit down, for you reek of unbelief. Maybe you will die outside 
the religion of Islam.” This prediction was eventually proved correct. 
Ibn al-Saqqa’ escorted a Byzantine ambassador back from Baghdad to 
Constantinople and there he died a Christian, having changed his reli- 
gion in order to marry a princess. 

Additional information about the venerable Khwaja Yasuf al- 
Hamadani can be found in a biography of him attributed to his third 
deputy, Khwaja ‘Abd al-Khaliq al-Ghujdawani (entitled Magamat-/ 
Yasuf-i Hamadani). It seems he was a tall man, slightly built, with a 


swarthy and pockmarked complexion. He always wore patched woolen 
clothes, Attaching no importance to worldly affairs, he never consorted 
with the rich and powerful. He would accept nothing from anyone, but 
gave whatever came his way to those in need. He apparently did not 
know Turkish, He was cheerful, considerate, gentle, and compassion- 
ate, Whether sitting or on the move, he would be reciting the Qur'an. 
Sometimes he would turn his face toward Hamadin, shedding many 
a tear, In divine remembrance (dhikr/zikr), he used the technique of 
retaining the breath, which he carried to such lengths that he would 
sweat profusely. 

He was keeper of the staff and turban of Salman al-Farisi. The 
basic tenets of Islam he accepted without forced interpretation. He 
loved everybody, regardless of religion or creed. He used to visit the 
homes of Zoroastrian and members of other religions, explaining the 
true meaning and greatness‘of Islam. 

He valued the poor above the rich. His own life was one of poverty. 
He took nothing for himself from the votive offerings and donations 
that came to his convent.* Great statesmen held him in high esteem. 
Sultan Sanjar looked up to him and paid him respect. In Ramadan of 


*Editor’s note: In the Sufi trandition, a convent is the abode of 2 master and his 
students. 
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the year 504/111 this monarch sent Qasim Jawai from Samargand with 
fifty thousand gold pieces for his center and his dervishes. 

We know from the Memorial of Dawlat-Shah that his convent in 
Merv was so renowned as to be called “the Ka’ba of Khurasan.” When 
Hakim Sand’ came to Khurisin from Ghazna, he affiliated himself to 
Yusuf al-Hamadant and spent some time at his center, 

As he was breathing his last, Khwaja Yasuf told Khwaja al-Yasavt 
to recite from the Qur'an the Siras Yd-Sin and al-Nazi‘ét. He surren- 
dered his spirit while the final Verses were being recited. 


Khwaja Yosuf al-Hamadant 


Khwaja Khwaja Khwaja 
‘Abdallah Bargi Hasan al-Andigi Abmad al-Yasavi_ “Abd al-Khaliq 
(see Figure 2, page 20) al-Ghujdawant 

(vee Figure 4, page 34) 


Figure 1 


Note: in all the charts, bold indicates Masters who are heads of lineages that 
are depicted in later figures and are discussed in more detail later in the text. 
Not all shaikhs mentioned in the text will necessarily appear in these lineage 
charts, Those included in the charts illustrate the connections between the 
Masters given prominence in the text. 


Three of the Deputies of 
Khwaja Yusuf al-Hamadani 


¢ Khwaja ‘Abdallah Barqi 


The first deputy of Khwaja Yasuf al-Hamadini was Khwaja ‘Abdallah 
Barqi. According to the Rashahdt, “He was originally from Khwarizm, 
He was learned and wise and endowed with charismatic gifts . . . His 
blessed tomb is situated in Bukhara, next to the shrine of the venerable 
Shaikh Aba Bakr Ishaq Gulabadi.” 

The date of his death is $55/1160. 


¢ Khwaja Hasan al-Andaqi 


The second deputy of Khwaja Yasuf al-Hamadini was Khwaja Hasan 
al-Andaqi. His agnomen is Abd Muhammad, while his names are 
Hasan ibn Husain al-Andaql. Andi is a village near Bukhara. Born 
in the year 462/1069, he lived to the age of ninety, passing away on 26 
Ramadan $52. His grandfather was "Abd al-Karim al-Andagi, who had 
as his distinguished pupil the “Sun of the Imams,” Hulwant. 

According to the Magémat-i Yiisuf:i Hamadani, Hasan al-Andagi 
was one of the eleven who accompanied Khwaja Ysuf from Hamadin 
to Samarqand. According to the Rashahat: 


He was the principal shaikh of his own day and age. He had agreeable 
techniques for inviting people to Divine Truth and for instructing his 
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disciples. He had an easy-going style, following the exemplary prac- 
tice of the venerable Messenger in matters of worship and spiritual 
‘exercises. Having joined the company of Khwaja Yasuf al-Hamadant, 
he spent many years in his service. As one of the special intimates 
of Khwaja YOsuf, he traveled with him as far as Khwarizm and 
Baghdad. 


Also in the Rashahét, the following account is attributed to Shaikh 
Sam‘nt, a follower of Khwaja YOsuf al-Hamadant: 


1 first met him in Merv, at the convent of Khwaja Hamadant, though 
I did not get to know him at that time. When I encountered him 
again later, in Bukhari, 1 became his devoted servant and derived 
great benefit from his noble company. . . . He treated me with the 
utmost kindness. It was my blessing and good fortune to learn from 
him a number of Traditions handed down by our teacher and shaikh, 
Khwaja Yosuf al-Hamadaot 


It is related that when the venerable Khwaja Hasan al-Andaqi 
became a follower and disciple in the service of the venerable Khwaja 
Yasuf, his total dedication and diligent application to his tasks soon 
induced in him such a state of exaltation that he hardly paid any atten- 
tion fo the necessities of everyday life, neglecting his livelihood and 
the welfare of his family, One day the venerable Khwaja Yasuf offered 
him this advice: 


“You are a poor man, with dependants to support. You have a per- 
sonal obligation to attend to your basic needs, the neglect of which is 
neither reasonable nor in accordance with sacred law.” In response to 
this, Khwaja Hasan said: “In my present state, I am somehow power- 
less to deal with anything else.” 

These words annoyed Khwaja Yasuf, who rebuked Khwaja Hasan. 
That night, however, he saw a vision in which God, Glorified and 
Exalted is He, addressed him, saying: “Yasuf, We have given you the 
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eye of the mind, but We have given Hasan both the eye of the mind 
and the eye of the heart"* 


After this dream, Khwaja Yusuf al-Hamadant is said to have held 
Khwija Hasan in the highest regard and esteem, never again offering 
any suggestion concerning his worldly affairs, 

Khwaja Hasan’s tomb lies to the east of Shaikh Gulsbadt’s shrine, 
(on Marsh Hill in Bukhara 


# Khwaja Ahmad al-Yasavi, 
“Top Link” for the Turkish Shaikhs 


Khwaja Ahmad al-Yasavi is one of the celebrated Turkish shaikhs liv- 
ing in Central Asia in the fifth and sixth centuries of the Islamic era. 
He was born in Sayram,’ a small town on the Karasu in the Tarim 
Basin, in the Chinese Province of East Turkestan, around the middle of 
the fifth century, According to traditional accounts, he reached the age 
of 120 before passing away in Yasi in the year $62/1166. 


He was the third deputy of Khwaja Yasuf al-Hamadint, His birth- 
place, Yasi, is a famous city in Turkestan. All his connections are 
with this area, and the blessed tomb of the venerable Khwaja is situ: 
ated there too. The people of Turkestan call him Khwaja Ata Yasavt, 
‘Ata means “father” in the Navai dialect, but they apply it to the great 
Turkish shaikhs 

The venerable Khwaja Abmad was endowed with splendid char- 
ismatic powers and lofty spiritual degrees. Ata very tender age 
he familiarized himself with the remarkable alchemical works of 
the venerable Baba Arslan. It is related that Baba Arslan occupied 
himself with the Khwaja’s education afer receiving a sign from the 
Bringer of Good Tidings, the venerable Messenger, on him be peace, 


*Rashohat. 
‘According to the Rashahat, in Yasi (which is now called Tashkent), 
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and that the Khwaja made excellent progress while serving him as a 
novice. As long as Baba Arslan was alive, Khwaja Ahmad remained 
his devoted servant. After his tutor’s death, he followed his instruc- 
tions and went to Bukhara, where he completed his training in the 
service of Khwaja Yasuf al-Hamadani, qualifying with full honors as 
a teacher in his own right.* 


His father was Shaikh Ibrahim, one of the prominent shaikhs of 
Sayram, while his mother, Lady “Aisha, was the daughter of Shaikh 
Masi, one of Shaikh Ibrahim’s deputies. Khwaja Abmad was seven 
years old when his father died. His mother having died even earlier, 
he was brought up by his only sibling, his elder sister Lady Gawhar 
Shahniz. Shaikh Ibrihim’s pedigree goes back to the venerable Imam 
“All ibn Abi Talib, by way of Khwaja Ishiiq Baba, Shaikh of shaikhs, 
Ocean of Wisdom, Peak of Tranquillity, Cardinal Saint of Turkestan. 


In a treatise by a certain shaikh of modern times, it is stated that 
after the passing of Khwaja ‘Ubaidullah Bargt and Khwaja Hasan 
al-Andiigl, the vicarship passed to Khwaja Abmad al-Yasavi, who 
engaged in missionary work in Bukhirl. After a while, he received 
an indication from the Unseen, requiring him to go to Turkestan 
Before setting out for Yasi, he instructed all his associates to fol- 
Jow the lead of Khwaja ‘Abd al-Khilig al-Ghujdawanl, It is no secret 
that the venerable Khwaja Abmad al-Yasavl, sanctified be his soul, is 
the “top link” for all the Turkish shaikhs and that most of the emi- 
nent Sufis of Turkestan are affiliated to him. Many saints have arisen 
from his noble line” 


It would appear, therefore, that after the deaths of Khwaja Yusuf 
al-Hamadani (5335/1140) and his first two successors, Khwaja Hasan 
al-Andagi (52/1157) and Khwaja ‘Abdullah Bargi (555/160), Abmad 


“Rashahat. 
*Rashahat 
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al-Yasavi remained for some time at his teaching post in Bukhara, then 
returned to Yasi near the end of his life and spent his last days in 
his native land. He was widely renowned among his contemporaries in 
those regions. Many people came to him for guidance and, as a means 
of instructing them in morals, sacred law, mysticism, and spiritual 
reality, he would compose rhymed and metrical aphorisms in Eastern 
Turkish. These verses (three hundred and sixty in all, according to one 
of his aphorisms) were written in a popular style, appealing to the men- 
tality of ordinary folk. Under the title Divdn-i Hikmet they have been 
printed again and again in Chagatay Turkish, in Kazan, Tashkent, and 
Istanbul. This work has been standard reading for centuries among the 
Asiatic Turks. 

All the verses in this work contain advice on how to attain to Reality 
by way of piety and devotion, discipline and inner work. They recount 
the hardships on the path of Love. They make detachment from worldly 
ties a precondition of spiritual progress. Apart from those aphorisms that 
expound the Qur'lin and the exemplary conduct of the Prophet, reconcile 
the principles of Sufism and sacred law, or explain to ecstatics the neces~ 
sity of obedience, many of the verses collected in the Divdn are pieces 
composed in praise of the venerable Messenger, on him be peace, or 
of the Supreme Imim and other great men, while some are about acts 
of faith, conditions in the Hereafter, and the manners and customs of 
the Sufi orders. We cannot know for certain whether or not the entire 
contents are attributable to Khwaja Yasavi. The tone of the work is one 
of restraint and earnestness. There is an absence of ecstatic utterances, 
whereas pleas for forgivencss, supplications, and entreaties are frequent. 

The following is one of Khwaja Abmad’s earliest poems (from 
Khazint's Jawahir al-Abrar): 


‘My Maker I'll seek in this universe by night and day: 

From the four directions of space | have been torn 
away. 

Let me go from four to seven; one by one to nine I'll 
count. 
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In Saturn's sphere, from two on up to ten I've made my 
way; 

Three hundred and sixty the rivers I crossed, the 
‘mountains four hundred and forty-four. 

I drank the wine of Unity and fell inside the glass.* 

But when | fell inside, | found the emptiness was full, 

For there I saw a hundred thousand wise men circling 
round. 

I walked among them, asked about the object of my 
quest: 

To my amazement, they all said: “Ie lies within 
yourself” 

Such pain and anguish did | feel when, deep within the 
sea, 

1 saw the pearl a-bleeding lie, within its oyster shell, 

Poor Khwaja Ahmad's soul is the pearl and its blood 
alike, 

His place is everywhere, within that Nowhere beyond 
place. 


The saintly reputation of Khwaja Abmad al-Yasavi has endured for 
centuries in Turkestan, Transoxiana, Khwarizm, along the banks of the 
Volga (til), and in Anatolia, for he played a leading role in spreading 
Islamic Sufism among the Turks in Asia. His wise aphorisms were well 
suited, both in style and in content, to the tastes and level of under- 
standing prevalent among the people of those countries, while he was 
known to be a Sufi of advanced personal attainment. For these reasons, 
he is considered to be the fountain-head of a wide range of Sufi orders, 
such as the Yasaviyya, the Khwajagin, the Nagshbandiyya, and the 
Bektishiyya. 


‘“Translator’s note: there is a play on the word meydan, which means (o) (Persian 
mey-dan) “a wessel for wine,” and (b) (Arabic mayddn) “open space; arena; the 
‘environment; the universe; space where dervishes perform dhikr.” 
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The additional information gleaned from the Divan-i Hikmet and 
from legendary accounts can reasonably be summarized as follows: 
through the mediation of Khidr, on him be peace, that is, through 
the Guidance existing from all eternity, the young Khwaja Yasavi 
came to the notice of Shaikh Baba Arslan, who was then still liv- 
ing in Sayram. Baba Arslan passed away soon after this, however, 
which meant that Khwaja Yasavi's early development as a Sufi was 
essentially acquired by heredity. At the age of twenty-seven he there- 
fore attached himself to the famous Khwaja Yisuf al-Hamadani in 
Bukhara, 

In Bukhara he also studied the exoteric sciences, becoming one 
of the experts of his day in rationalistic and traditional scholarship 
alike, It seems he “would not take a crumb” from the votary offer- 
ings and donations that reached his convent, preferring to make his 
own living by carving spoons. We are told that the Khwaja’s ox used 
to hawk his spoons and ladles around the town, carrying them in a 
saddlebag on its back, If any buyer failed to put some payment, in 
money or in kind, into the saddlebag, the ox would follow the cus~ 
tomer around until he paid up. As recorded in the Rashahdt, “That ox 
would go around each day until the evening prayer, then the venera- 
ble Khwaja would come and collect the takings with his own blessed 
hand." 

On reaching the age of sixty-three, he had a cell constructed at 
his convent in Yasi, six feet below ground. There he spent the rest of 
his days in teaching and worship, out of respect for the lifespan of the 
noble Messenger. 

The legends record the wonders he performed for friends and oppo- 
nents. The venerable Amir Timar Gurgan was a firm believer in him, 
It was he who had the Khwaja’s mausoleum built in Yasi, acting on 
instructions received in a dream. According to the Waqi‘ét-1 Timar, 
Amir Timdr consulted the Khwaja’s Magamadt as an oracle before going 
into action against Beyazid, “the Thunderbolt,” at the battle of Ankara. 
He came across this good omen: 
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Whenever you encounter difficulties, recite the following quatrain: 


A candle on the longest night lights up the room: 
At once the world becomes a rose garden in bloom. 
This task of mine is hard enough—ease my way soon! 


There's not one thing so hard it cannot ease assume. 


Says Amir TimGr: “I committed this quatrain to memory. When I was 


in combat with the army of the Byzantine Emperor, I recited it seventy 
times and came out victorious.”™* 


*Rashahdt and F. Kopralo, Turk Edebiyyétinda Itk Mitesawvifler. 


The Chain of Transmission 
of the Yasaviyya 


Through the Four Deputies of 
Khwaja Ahmad al-Yasavi 


Khwaja Abmad al-Yasavi 


| 
Mansa Ata Said Ata Sulayman Ata Hakim Ata 
(see Figure 3, page 23) 


‘Abd al-Malik Ata 
‘Taj Khoja 


Figure 2 


The line goes back from Khwaja Yisuf al-Hamadant: to Khwaja Aba 
‘All al-Farmadhi and from him to Shaikh AbO-! Qasim al-Gurgant, 
Two chains connect the latter with the venerable “AIT ibn Abi Talib 


via Shaikh Ab@-l Hasan Kharagani, Aba Yazid al-Bistami, and 
Imam Ja'far al-Sadiq; 

via Shaikh ‘Uthman al-Maghribi, Abd ‘Ali al-Katib, Aba ‘AIT 
Ridbari, Junaid al-Baghdadt, and Sari al-Saqati. 


n 
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Lines of descent: one line of succession comes down through 
Hakim Ata and Zengi Ata, then splits into two branches under Sayyid 
Ata and Sadr Ata. A third branch leads by way of Qasim Shaikh and 
Khalll Ata to the venerable Khwaja Baha’ al-Din Naqshband, while 
a fourth line brings us from Lugman Perendé down to Saint Hajjt 
Bektash. 


¢ Manstir Ata and His Family Li 


Mansir Ata was the first deputy of Khwaja Yasavi. The son of Baba 
Arslan, he was versed in exoteric and esoteric science. He began his 
education under Baba Arslan. When his father died, he followed his 
advice and entered the service of Khwaja Abmad, in which he achieved 
sainthood, He left this world in the year 594/197, 

*Abd al-Malik Ata was the son of Mansir Ata and grandson of 
Baba Arslan, Having succeeded his father, he devoted himself to “the 
training of students and the guidance of travelers on the Path of Truth.” 
He is also known as ‘Abd al-Malik Khoja. His son, Taj Khoja, was the 
father of Zengi Khoja. 

Taj Khoja studied the Sufi Path and Reality, receiving instruction 
also from his father, “Having achieved a first-class degree, he became 
qualified to give guidance to seekers.” 


+ Sa’id Ata of Khwarizm 


Said Ata was the second deputy of Khwaja Yasavi, on whose instruc- 
tions he worked as a teacher. A native of Khwarizm, he died in 615/1218, 


¢ Sulayman Ata, Great Turkish Shaikh 


Sulayman Ata, third deputy of Khwaja Ahmad al-Yasavi, was one 
of the great Turkish shaikhs. He lived at Ak-Kurgan in the province 
of Khwarizm, where he spent a long period in the role of spiritual 
guide, inviting the people to Divine Truth, According to the traditional 
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account, he predeceased the other deputies of the venerable Yasavi, 
dying in the year $82/1282.* 

He was buried in Ak-Kurgan (also known as Bakirgan), and we are 
told, “His blessed tomb is still famous. People in need derive benefit 
from making pious visitation there.” His Sufi sayings, in Turkish, are 
widely known in Turkestan. These include the advice: “Treat everyone 
you meet as Khidr and every night as the Night of Power.” Equally 
famous is the reply he gave concerning self-mortification, in response 
to subtle esoteric queries addressed to the shaikhs of Turkestan by the 
Sufis of Iraq: 


All is ripe; ‘tis we who are raw. 
All is wheat; ‘tis we who are straw. 


¢ Hakim Ata 


Hakim Ata was the fourth deputy of Khwaja Yasavt. He is well known 
among the Turks of Central Asia and the Volga Basin for his Sufi poctry 
and hymns, as well as for his pious writings, which discuss such topics 
as the Resurrection, the Antichrist, and the end of time’ According to 
the Rashahét, “For many years after the first three successors, he occu- 
pied his teaching post and invited people to Divine Truth.” 

His exploits are described in detail in a popular work entitled The 
Book of Hakim Ata. Many marvels and miracles are attributed to him, 
as well as to Hubbt Khoja, one of his three sons. 


*Editor’s note: On the previous page Shushud writes that the other deputies died 
in 1197 and 1218, thus predeceasing Sulayman Ata. This text reflects the original. 
tF, Képrito 


The Line of Transmission 
through Zengi Ata, 
Deputy of Hakim Ata 


Hakim Ata 
Zengl Ata 
== a ~ 1 
Uzun Hasan Ata Sayyid Ata Sadr Ata Badr Ata 
Isma'l Ata 
Isbag Khoja 
Ayman Baba 


Mawdad Shaikh 


Karnal Shaikh Ikant 


Figure 3 


Zengi Ata, also known as Zengi Baba, is the greatest and best known of 
Hakim Ata’s deputies. The son of Taj Khoja, his black skin betokened 
his descent from Arslan Baba, the Arab.* He was born in the province of 


ranslator’s note: Arab in Turkish often means “Negro 
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Shash (Tashkent), where he lived until his death in 656/1258. His tomb 
is there also. It seems that “needy people who visit it have their wishes 
fulfilled.” According to the Rashahat, “We have it from Mawlana Qadi, 
on him be God’s mercy, that the venerable Khwaja “Ubaidullah, sancti- 
fied be his soul, said: “Whenever I visit the tomb of Zengi Ata, I hear 
the cry “Allah, Allah” issuing from the shrine.” 

For a long time he enjoyed the spiritual direction of his father, Tj 
Khoja, but when the latter died he entered the service of Hakim Ata, 
“in accordance with an indication from the Unseen.” On the death of 
Hakim Ata, he married his teacher's widow, Anber Ana, the daughter 
of Bughra (or Barak) Khin. We are told that this union produced “sons 
and grandsons, all of whom were both learned and active, each one of 


them being an example and guide for the travelers and seckers of his 
generation.” 

Zengi Ata is said to have concealed his true condition by making 
his living as an oxherd in the vicinity of Tashkent 


# The Deputies of Zengi Ata: Uzun Hasan Ata, 
Sayyid Ata, Sadr Ata, and Badr Ata 


Uzun Hasan Ata, Sayyid Ata, Sadr Ata, and Badr Ata were students at 
‘one of the colleges of Bukhara when “they happened to feel the urge, 
‘one night, to embark on a spiritual quest. In the morning, they gathered 
their belongings, left the college, and set out toward Turkestan, where 
they entered the service of Zengi Ata." In the desert near Tashkent 
“they saw a thicklipped Negro herdsman pasturing a herd of oxen. That 
person was none other than the venerable Zengi Ata.” 

Because of their perfect submissiveness, Hasan Ata and Sadr Ata 
progressed more rapidly in their training than the other two. Sayyid 
Ata and Badr Ata were held back by the pride they took in their noble 
ancestry and learning. Nevertheless, all four eventually won the affec- 
tionate favor of Zengi Ata and became qualified to teach. 

Sayyid Ahmad Ata is said to have been endowed with supernatural 
powers: 
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According to the biography of Khwaja Baha‘al-Din Nagshband, the 
venerable Khwaja relates that a farmer was once sowing mitlet when 
along came Sayyid Abmad Ata, who asked him what he was doing 
and what he was sowing. “I am sowing millet,” the farmer replied, 
“but this field gives a poor harvest.” The venerable Sayyid Ata there- 
upon addressed the ground, saying: “Land, yield good mille 
many years thereafter, they tell us, that field produced a good crop of 
millet without a seed being sown, 


‘or 


+ The Deputies of Sayyid Ata 

Isma'il Ata 

Isma‘il Ata was one of the great deputies of Sayyid Abmad Ata. 
According to the venerable Khwaja “Ubaidullah Abrar,* “At first, peo- 
ple were critical of Isma‘Tl Ata. But the Ata would say: ‘I pay no atten 
tion to this. I give them food and play the drum for them. I am ready to 
sacrifice my life for those who truly understand my words." 

Isma'il Ata lived in the region of Khuzyiin, which lies between 
Sayram and Tashkent. Explaining the meaning of kindness and com- 
passion, he used to say: “Be a shade in the sun, a cloak in the cold, and 
bread in time of famine.” According to Khwaja “Ubaidullah Abrar, the 
whole of the Ata’s teaching is summed up in this saying. 

Khwaja ‘Ubaidullah Abrir used to say: “Sayyid Sharif alJurjant 
would say to me: ‘O son-of-a-shaikh, the aroma of true experience 
comes from the worship of Isma*il Ata's disciples."* 


Ishaq Khoja 

Ishiiq Khoja is said to have been “an exceptionally enlightened char- 
acter.” He lived in the small town of Isbijab between Tashkent and 
Sayram. He was one of the great deputies of Sayyid Ata. Shaikh 
‘Abdullah Khdjandi tells us how he came to him for instruction, 


*Please see the chapter devoted to Khwaja “Ubaidullah Absir and his writings 
later in the book. 

‘tRecounted in the Rashahat. 

‘Rashahat. 
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some time before becoming a disciple of Khwaja Baha’al-Din 
Nagshband: 


L asked the whereabouts of Ishq Khoja and they told me he was in 
Isbijab. I joined his company as a seeker, not mentioning anything 
about the events of Tirmidh.* For several days I remained in his ser- 
vice. He had a young son, whose features bore the mark of discern- 
ment and whose blessed brow showed the signs of felicity. One day, 
he interceded with his father on my behalf, saying: “This dervish 
is in need. It is fitting that he be honored by your nobly accepting 
him into your noble service.” But Ishaq Khoja replied: “My son, this 
dervish should become the disciple of Khwaja Nagshband, It is not 
for us to take him in hand . . .° On hearing these words, 1 returned 
to Khijand. There 1 awaited the appearance of the venerable Khwaja, 
until such time as | had the honor of serving him in Bukhai 


¢ Kamal Shaikh Teint 

By way of Ayman Baba, Shaikh ‘Alf, and Mawdad Shaikh, the chain of 
transmission reaches Kamal Shaikh Tkint, who lived in the province of 
Tashkent, The Tkiniyya is the principal branch of the Yasaviyya. 


According to Khwaja Abrir, “Kamil Shaikh was the pupil of Mawdid 
Shaikh and a fellow dervish of Khadim Shaikh. Kamal Shaikh often 
came to sce us after we had returned from Khursin and settled in 
‘Tashkent. It was on one of these visits that the venerable Khwaja told 
us to demonstrate the ‘sawing dhike’ for the benefit of the shaikh. 
(The “dhike of the saw” is a form of divine remembrance commonly 
practiced among the Turkish shaikhs. It takes its name from the rasp- 
ing sound produced in the throats of those who are working at it.) 


*Some time before he found Khwaja Nagshband, Shaikh "Abdullah visited the 
tomb of Hakim al-Tirmidhi, in Tirmidh. There he received this spiritual message: 
“Turn back. The object of your quest will appear in Bukhari twelve years from 
now.” This was a prediction of the emergence of Bahi's!-Din Naqshband. 
‘YRashahat and Nafahdt. 
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Kamil Shaikh performed the dhikr seven or eight times in imitation 
of the dervishes, using all his energy. When the venerable Khwaja 
Said: ‘Enough!’ we had begun to feel the strain on our hearts.” By 
some accounts, the intensity of it was all-consuming * 


After Kamal Shaikh, the Tibydn mentions Shaikh ‘Alt Abadi, 
Shams Ozkendi, Abdal Shaikh, Shaikh ‘Abd al-Wasi', and (living in 
Tashkent in 974) Shaikh ‘Abd al-Muhaymin. 


# Khadim Shaikh 

One of the companions of Mawddd Shaikh, he was engaged in spiri- 
tual teaching in Tashkent and Transoxiana at the time when Khwaja 
“Ubaidallah al-Abrar first appeared on the scene. He gave guidance to 
many disciples and met with Khwaja *Ubaidallah. These wise sayings 
of his, transmitted by his deputy and lieutenant Shaikh Jamal al-Din 
al-Bukhari, are recorded in the Rashahat: 


It is possible for a dervish to achieve the state of composure we 
reach at the end of dhikr, even without passing through all its stages 
However, this kind of composure is impermanent; lacking stability, 
it quickly dissolves into natural cheerfulness, The stages of the dhikr 
correspond to the subtle bodies, By passing through them all—and 
thereby experiencing certain illuminations and revelations—the der- 
vish may attain a state entirely unaffected by ordinary impulses and 
distracting thoughts. 

In the state of sama" {audience (with the divine)), the Universal 
Intellect emanates from the divine realm to this partial intellect and 
becomes ruler of the kingdom that is the dervish’s physical being. 
Since it lies within the power of the Universal Intellect to grasp and 
control the entire universe all at once, it is a relatively trivial matter 
to govern the body of a human being. Without doubt, the body of the 
dervish then becomes, as it were, the protectorate of the Universal 
Intellect, so that his ritual purity is rendered inviolate. The faithful 


28 


The Line of Transmission through Zengi Ata 


disciple then becomes immune, to a certain degree, to the laws of 
nature so that ordinary human needs cannot manifest in him. It 
is therefore quite unnecessary for his ritual purity to be renewed 
through ablution. 

As soon as the faithful disciple has cleansed and polished all worldly 
allure from the mirror of his heart and has purified its innermost 
apartment of all but God, he immediately begins to experience a self 
less rapture which obliterates his own being and that of the unreal 
world. This purification is the prelude to selflessness. Such loss is 
true finding. The Sufis call this self-forgetting “non-being” [‘adam) 
or “absence” [ghaiba}. This state is the prelude to the dawn of bliss 
and union, Afier losing himself in this fashion and discovering a 
genuine form of being, a dervish is incapable of reverting to ordinary 
human existence. 

‘Once one has acquired a divinely endowed mode of being, one is 
berated from the troubles of personal and worldly existence, 

This state is called “permanence after annihilation” (baqd’ 
ba'da-lfand} 


According to the Tibydn, the line of transmission from Khadim 


Shaikh and then Shaikh Jamal al-Din al-Bukhart is as follows: Shaikh 
Kharldar ‘Azizegi—Mawlina Gihzarini—Shaikh Qasim Germini— 
Mubammad Mu’min Samargandi—Shaikh Akhund—Mulla ‘Azizan. 


Khwaja ‘Abd al-Khaliq 
al-Ghujdawani 


Fourth Deputy of Khwaja 
Yusuf al-Hamadani 


The name Khwaja ‘Abd al-Khalig al-Ghujdawant heads the list in the 
biographies of the Masters of Wisdom, for he is the chief and top link 
of this chain of transmission. One of the great shaikhs of Turkestan, he 
was the fourth deputy of Khwaja YOsuf al-Hamadini and one of the 
eleven who accompanied Khwaja YOsuf from Hamadin to Samargand. 
He is said to have bestowed his spiritual influence on the venerable 
Khwaja Baha’ al-Din Nagshband 
He was born in Ghujdawan, and his tomb is in the same place: 


Ghujdawan is a town oF large village six or seven miles from Bukhirl 
His father’s name was ‘Abd al-Jamil, Known in his own time as "Abd 
al-Jamil Imim, be was a descendant of Imim Malik. He had many 
followers and possessed a remarkable ability for solving problems. He 
was versed in exoterie and esoteric knowledge alike and pursued the 
path of right guidance in conformity with Qur'din and Sunna, He was 
from the town of Malatya in Anatolia. His mother was a Seljuq prin- 
cess. ‘Abd al-Jamil Imam is reputed to have been on intimate terms 
with Khidr, on him be peace, who congratulated him on the Khwaja’s 
spiritual stature and told him to give him the name ‘Abd al-Khalig* 


*Rashahat 
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In the course of events “Abd al-Khaliq’s father moved from 
Anatolia to Transoxiana, settling in Ghujdawan near Bukhara, where 
the boy was born and grew up. He was studying in Bukhara when, by 
his own account, “I was twenty years of age when the Master of the 
righteous, the venerable Khidr, on him be peace, commended me to the 
great Shaikh Khwaja YOsuf al-Hamadani and advised him to give me 
instruction. I served as his novice as long as he was in Transoxiana, to 
my practical and spiritual benefit.” 

‘When Khwaja Yasuf al-Hamadani went back to Khurasin, Khwaja 
‘Abd al-Khaliq engaged in ascetic practices, which he followed in a pri- 
vate manner. His saintliness and charismatic powers were outstanding. 
According to the Rashahdt, “He gained many disciples in the province of 
Damascus and a dervish convent and center were established in his name.” 


¢ Khwaj 


‘Abd al-Khalig’s Letter of Counsel 


The following instructions appear in a Letter of Counsel, which he 
wrote for his third deputy Khwaja Awliya’ Kabir: 


You should thoroughly imbue yourself with knowledge, self-discipline 
and piety. Make a profound study of the Islamic classics. Learn juris- 
prudence and the Prophetic Traditions. Steer clear of ignorant zealots, 
Always perform your ritual prayer in congregation, but do not act as 
prayer-leader or muezzin, 


Do not seek fame, for in fame lies calamity. 


Do not get involved in other people's affairs. Do not frequent the 
company of kings and princes. 

Do not build a dervish convent or live in one. Do not engage too 
often in sacred music and dance, for over-indulgence in this is fatal 


to the life of the heart. But do not reject the sacred dance, for many 
are attached to it. 


Speak little, eat little, and sleep little. Avoid the crowd and pre- 


Khwdja ‘Abd al-Khdliq al-Ghujdawani 31 


serve your solitude, Do not converse with young people, women, the 
rich, or the worldly. Eat lawful food and avoid suspect provisions. 
Postpone marriage as long as you can, for its worldly demands will 
be detrimental to your religious life. 


Do not laugh excessively, for undue hilarity deadens the heart 


‘Treat everyone kindly and look down on no one. Do not embellish 
your outward appearance, for ornament is a mark of inner poverty, 
Do not get into quarrels. Ask favors of none and do not let yourself 
become a burden to others 


Place no trust in this world and do not rely on worldly people. Let 
your heart be filled with melancholy and disillusion; let your body 
suffer and your eyes weep. Let your conduct be upright and your 
prayers sincere. Wear old clothes 


nd choose a poor man as your 
‘companion. Let your home be a house of worship and let the Exalted 
Truth be your most intimate friend 


+ The Principles of the Way of the Masters 


The following aphorisms, composed by Khwaja ‘Abd al-Khalig, are 
considered to be the principles of the Way of the Masters: 


1. Conscious breathing (hash dar dam): Remain attentive with every 
breath. According to Sa'd al-Din Kashgharl: “Be conscious and 
heedful of God, Glorified and Exalted is He, with every breath you 
take.” In this context Shaikh Najm al-Din al-Kubri said: 


‘The “hin the divine name Allah is the very sound we make with 
every breath. The other letters (in the Arabic spelling: allf and 
reduplicated ldm) represent an intensified definite article (serving 
to emphasize the Uniqueness of God). The essential part of the 
divine name is therefore that “h,” which automatically accompa- 
nies our every breath. All life depends on the constant utterance 
of that noble name. 
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The venerable Makhdiimi (Mawland Jami) was obviously allud- 
ing to Loss of Separate Identity (ghaib al-huwiya) in his stanza: 


Your alphabet I'm sure you know 
We lose ourselves in “h” with every breath we blow 
Unter it carefully and be awake: 


That is no ordinary sound you make! 


In Sufi terminology “Loss of Separate Identity” is an expres- 
sion for non-individualization [/d ta’ayyun), referring to the indefin- 
able Essence of the Glorified and Exalted Truth. We are speaking of 
genuine transformation through liberation from all limitation; since 
this transcends the confines of all knowledge and perception, it rep- 
resents the Absolute Unknowable.* 

Watch your step! (nazar bar qadam): Direct yourself constantly 
toward your goal 

Journey homeward (safar dar watan): Pass from the world of poten- 
tiality to the world of realization. 

Solitude in the crowd (khalwat dar anjuman): Be free from limi- 
tation in the midst of limitations, When Khwaja Nagshband was 
asked to state the basic principle of spiritual development, he said: 
“Solitude in the crowd; that is being outwardly with people, but 
inwardly with God, Exalted is He." According to Khwaja Awltyi’ 
Kabir, it means that one should reach the stage where one is so con 
stantly and completely absorbed in divine remembrance that “one 
could walk through the market-place without hearing a sound.” 

. Remembrance (ydd kard): Remember with the heart at the same 
time as mentioning with the tongue—or transforming dhikr of the 
tongue into dhikr of the heart. According to Khwaja *Ubaidallah 
al-Abrir, “the real meaning of dhikr is inward awareness of God, 
Exalted is He. The purpose of dhikr is to attain this consciousness.” 
Returning (bGz gasht): Single-minded pursuit of divine Truth. 
According to Khwaja Abrar, it means the return to God, 
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“*Rashahdt. 
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7. Attentiveness (nigah dasht): Keeping out worldly thoughts by vigi- 
lant control of one’s attention 

8, Recollection (yad dashe); Constant awareness in the blissful pres- 
ence of God, Exalted is He. “The complete experience of divine 
contemplation, achieved through the action of objective Love.” 


The Rashahat also mentions three additional terms, namely: 


9, Awareness of time (wuqdf zamdni): Watching one’s composure and 
checking one’s tendency to heedlessness, According to the vener- 
able Ya'qab Charkhi, Khwaja Nagshband explained this as “seeking 
forgiveness when in a state of spiritual constriction and expressing 
gratitude when in a state of expansion.” 

10, Awareness of number (wuqif ‘adadi): Observing the exact number 
of repetitions in dhikr. Khwaja ‘Ala’ al-Din al-‘Aqyar said: “The 
important thing is not the number of repetitions but rather the com- 
posure and awareness with which one makes them.” According to 
Khwéja Baba’ al-Din Nagshband, numerical awareness is the first 
stage of esoteric knowledge. 


The distinction between Knowledge of Certainty and lesser eso: 


toric knowledge is this: Knowledge of Certainty means direct per- 
ception of the light of the Divine Essence and attributes, whereas 
lesser esoteric knowledge relates to verbal understanding and the 
apprehension of meaning through inspiration from God, Glorified 
and Exalted is He* 


11. Awareness of the heart (wuqdf qalbi): Equivalent to Recollection (as in 
8, above). Khwaja Abrir says it means that the heart becomes aware 
of God, Glorified and Exalted is He. The heart is the comprehensive 
human entity within which all other organs and faculties are contained. 
“It is the divine manuscript on which infinite mysteries are recorded.” 


We read in Nafahae al-Uns that Khwaja ‘Abd al-Khalig Ghujdawani 
was regarded as an authority by all the Sufi orders and that he kept on 


*Rashahae. 
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good terms with people of all classes, He was always careful to follow 
the prescriptions of Islamic law and to avoid heretical innovations. In 
his youth, he had learned the dhikr of the heart from none other than 
Khwaja Khidr, on him be peace, who had adopted him as a son. He later 
entered the service of Khwaja Imam Abi Ya‘qib Yasuf al-Hamadani, 
where he remained until the death of that wise and learned Shaikh 
of shaikhs. He used to say that there is no escape from the forces of 
sensuality and egoism until one reaches the final stage of annihilation. 

Four deputies succeeded him: Khwaja Abmad Siddig, Khwaja 
Awliya’ Kabir, Khwaja Sulayman Germini, and Khwaja ‘Arif Riwgart. 
The Thamarat al-Fu’éd mentions a fifth deputy, Khwaja Khubbaz, 
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Figure 4 


The Deputies of Khwaja ‘Abd 
al-Khaliq Ghujdawani 


¢# Khwaja Ahmad Siddiq, First Deputy 
of Khwaja ‘Abd al-Khalig Ghujdawant 


Khwaja Abmad Siddiq, the first deputy, was from Bukhari. He took 
the place of the venerable "Abd al-Khiliq when the latter died. Shortly 
before he himself passed on, he assigned his pupils to Khwaja Awllya” 
Kabir and Khwaja ‘Arif Riwgari, and subsequently “those two great 
men were active in Bukhara, inviting seekers to the Truth and provid- 
ing suitable candidates with training and guidance.” 

His tomb is said to be situated in the village of Mughydin, some ten 
miles from Bukhara 


¢ Khwaja Awliya’ Kabir, Second Deputy 
of Khwaja ‘Abd al-Khaliq Ghujdawant 


Khwaja Awliya’ Kabir was also a native of Bukhara. It was while he 
was a student there that he happened to meet Khwaja Ghujdawant one 
day in the market. He saw that the Khwaja was holding some meat and 
asked if he could carry it home for him. The venerable Khwaja agreed 
and invited the young man to stay for supper. After this, Khwaja ‘Abd 
al-Khilig “treated him like his own son and initiated him into the teach- 
ings of the spiritual path.” Khwaja Awliya’ immediately lost interest in 
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his ordinary studies, left his college, and dedicated his life to the service 
of the venerable ‘Abd al-Khalig 

He is known to have undergone a spiritual retreat of forty days in 
the mosque at the Gate of the Money-changers in the Bukhara Bazaar. 
Khwija ‘Ubaidallah al-Abrar was very pleased with him on this 
account and made no secret of his admiration. He is recorded as say 
ing: “The retreat from distractions is not just a matter of keeping out 
absolutely all inconsequential thoughts. You could say that its parpose 
is t prevent any distraction whatsoever from disturbing one’s inner 
collectedness. It is like trying to Keep sticks and straws on the surface 
of a stream from entering the water.” 

His tomb is in Bukhird. He had four deputies, the first of 
whom was Khwaja Dihgin. He stepped into his Master's teaching 
tole on the death of Khwaja Awtty’’ His tomb is in the vicinity of 
Bukhard 

His second deputy was Khwaja Zakl Khodibad!, while the 
third was Khwilja Sukmdnl, whose tomb is beside the resting place 
of Khwaja Awliya’, The fourth deputy of Khwaja Awllya’ al-Kabir 
was his son, Khwaja Gharib, who succeeded his father after Khwaja 
Sukmini, He was a contemporary of Saif al-Din Bahiret, one of the 
chief companions of Shaikh Najm al-Din al-Kubel. The two of them 
were offen in each other's company. It was around this time that Shaikh 
Hasan al-BulghSri came to Bukhird “from the lands of the Russians 
and Bulgars.” This celebrated shaikh was well known for his attractive 
good humor, During the three years be spent in Bukhara, he became 
closely acquainted with Khwaja Gharib. In fact, he would never leave 
his presence 

Tradition has it that Shaikh Hasan al-Bulghirt would say: “In the 
course of my life, | have sat at the feet of many saints and mystics, but 
[never met anyone equal to Khwaja Gharit.” 

Khwaja Gharib had four deputies: Khwlja Awllya" Par’, Khwaja 
Hasan Sdwart, Khwaja Ogotman, and Khwaja Awflya’ Gharib. All four 
lie buried in Bukhara and its environs. 
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¢ Khwaja Sulayman Germini, Third Deputy 
of Khwaja ‘Abd al-Khaliq Ghujdawant 


Khwaja Sulayman Germini, third deputy of Khwaja ‘Abd al-Khaliq 
Ghujdawant, is also affiliated to Khwaja Awllya" Kabir, under whom 
he served. He was once asked to explain the meaning of the Prophetic 
Tradition: “The sincere are in grave peril” (al-mukhilisina ‘alé Khatrin 
‘azim). This was his reply: “The station occupied by those who are sin- 
cere is very elevated and they must therefore be fearful lest they fall. 
The ‘grave peril’ goes with the loftiness of their station. The closer we 
approach the sun, the more we are affected by its heat."* 

His tomb is situated in the small town of Germin, nearly forty 
miles beyond Bukhari. His deputies were Khwaja Mubammad 
Shah al-Bukharl, Shaikh Sa'd al-Din al-Ghujdawant, and Khawaja 
‘Abi Sa'id 


¢ Khwaja ‘Arif Riwgari, Fourth Deputy 
of Khwaja ‘Abd al-Khaliq Ghujdawani 


Khwaja ‘Arif Riwgari, fourth deputy of Khwaja ‘Abd al-Khalig 
Ghujdawant, was born near Bukhara in the village of Riwgir, where 
his tomb is to be found. The chain of transmission from Khwaja Baha’ 
al-Din Nagshband goes back through Khwaja Riwgari to end with 
Khwaja Ghujdawant 


+ Khwaja Mahmid Faghnawi, Successor of Khwaja ‘Arif RiwgarT 

Khwaja Mahmad Faghnawi was the distinguished deputy and succes- 
sor of Khwaja ‘Arif Riwgarl. He was born in the village of Faghni, 
in the district of Ikni, six of seven miles from Bukhara. His tomb is 
in the same place. He made his living as a carpenter in Ikni. He was 
the first in the line of the Masters of Wisdom to introduce “public 
dhikr in accordance with the needs of the time and as required by the 


*Rashahat. 
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condition of the seekers.” When asked the reason for this innovation he 
responded by saying: “Let sleepers awake!” 

His first deputy was Mir Vabkint, who had a deputy called Khwaja 
‘Ali Ergundiint. The Thamarét al-Fu'dd also mentions another deputy of 
Khwaja Faghnawi by the name of Amir Kilan 


Khwaja ‘Azizan ‘Ali al-Ramitani 
One of the Greatest of the 
Masters of Wisdom 


Khwaja ‘Azizdn ‘Ali al-Rimitant 


Khwaja Khwaja Khwaja Khwaja 
Muhammad Muhammad Muhammad — Mubammad 
Kulahdaz Hallaj Batkht Bawardi Baba Sammisi 
Khwaja Soff Khwaja Mubammad Mawlind Sayyid 


Sammist (his son) Danishmend ‘AIT Amir Kulil 


Khwaja Bahat Mawlina ‘Arif Shaikh Yadigir — Khwaja Jamal 
al-Din Naqshband Dikkarani GunsarGni al-Din Dehistint 
wee Figure 6, page 61) 


Figure 5 


Khwaja ‘Azizin ‘Ali al-Ramitant is the second deputy of Khwaja 
Mahmid Faghnawi, whom he succeeded, and one of the greatest of the 
Masters of Wisdom. He is said to have been endowed with high spiri- 
tual qualities and remarkable charismatic powers. Born in Ramitan, a 
large township some six miles from Bukhara, he practiced a weaver's 
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trade. Mawlind "Abd al-Rahman Jami says this about him in Nafahat 
al-Uns: “I have heard from some of the great that the venerable Mevlini 
Jalal al-Din Romi was alluding to him when he wrote: “If inner state 
{hal} did not carry more weight than speech [gal], would the notables of 
Bukhara have become the slaves of Khwaja Nassaj?""* 

Three questions were put to Khwaja ‘Azizin by a contemporary of 
his called Rukn al-Din ‘AlW’ al-Dawla Samnani: 


Question: Like you, we also serve the passing guest. Your hospital- 
ity is not equal to ours, yet people approve of you and find fault 
with us, What is the explanation? 


Answer: Plenty of people do service as a favor, but very few consider it a 
favor to be allowed to serve. Strive to feel gratitude for the opportu- 
nity to serve, till nobody complains about you any more. 


Question: We have heard it said that you received your training 
directly from Khidr, on him be peace. What about that? 


ANSWER: There are true lovers among the servants of God, Glorified and 
Exalted is He, and Khidr is their lover. 


Question: We hear that you do your dhikr in an audible voice, 
What kind of dhikr is that? 


‘ANSWER: And we hear that you do your dhikr secretly: since we have got 
to hear of it, itis just as if you also did it aloud. 


Mawlina Saif al-Din, a well-known religious scholar of the time, 
also asked Khwaja ‘Azizin why he practiced audible dhikr. He replied: 
“There is a noble Tradition, accepted by all the scholars, to the effect 
that in the throes of death it is permissible to breathe one's last by pro- 
nouncing the testimony of faith in a loud voice. For the dervish, every 
breath is his last.” 

Shaikh Badr al-Din Maidani, a close friend of Shaikh Hasan 
al-Bulghari, asked him: “In compliance with the divine command, we 


*Nassdj is the Arabic word for “weaver.” 
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remember God constantly. Should remembrance be a verbal dhikr or 
dhikr from the heart?” Khwaja “Azizan replied: “It begins as remem- 
brance from the tongue and ends with remembrance from the heart.” 
In answer to the question: “What is faith?” he used the language of 
his trade, saying, “It is the warp and the woof.” 
Among his other sayings are these 


Watch yourself in two activities: speaking and eating. 


If'a son of Khwaja ‘Abd al-Khilig had been alive at that time, Husain 
ibn Manshr al-Hallaj would not have gone to the gallows, for he 
would have trained the cotton-carder* and saved him from that fate. 


Pray with lips you have not employed in sin 


Rukn al-Din Nari, another prominent shaikh and scholar, once 
asked him: “Why is it that on the day-before-time-began some of the 
souls answered ‘Yes’ to the question: ‘Am I not Your Lord?,” while 
on the Day of Resurrection no one will reply to the divine enquiry: 
“Whose is the Sovereignty today?” Khwaja ‘Azizin replied: 


The day-before-time-began was the day for imposing sacred legal 
obligations. Speech is appropriate in matters of sacred law, But the 
Day of Resurrection is the day when obligations are removed and the 
World of Reality is inaugurated. In the presence of Reality words 
are out of place. That is why God, Exalted is He, will give His own 
answer on that day saying: “It belongs to Allih, the Unique and 
Irresistible 


Many miracles are attributed to him. In manner and speech he dis- 
played a free and open disposition and was clearly a man of sharp and 
independent wit. He is said to have lived to the age of 130. His mau- 
soleum is in Khwirizm. He used to visit the poor and needy. Khwaja 


“Literal meaning of the name Hallaj in Arabic. 
‘tRashahat. 
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Muhammad, the elder of his two sons, was eighty years old when his 
father died. The younger son was Khwaja Ibrahim, 

When Khwaja ‘Azizin was near the end of his earthly life, he autho- 
rized his younger son to continue his teaching work. When his friends 
asked him why be had not chosen his elder son, who was a learned and 
perfected person, as his successor, he said: “Khwja Mubammad is not 
long for this world and must very soon rejoin me.” 

The venerable Khwaja "Azizin died on 28 Dhd-! Qa’da in the year 
721/1321 and Khwaja Khurd Muhammad followed him nineteen days 
later, on 17 Dhd-I Hijja. According to another tradition, the date was 
TIS/I31S, The Rashahde sets the date of Khwaja Ibrahim’s death in the 
year 793/1390, 

Apart from his two sons, Khwaja Ramitani had four well-known 
deputies: Khwaja Mubammad Kulahdiz, Khwaja Mabammad Halla 
Balkhi, Khwaja Mubammad Bawardi, and Khwaja Muhammad Baba 
Sammisi. 


¢ Khwaja Mubammad Baba Sammasi 


According to the Rashahdt, “He was the most excellent companion of the 
venerable ‘Azizin and a man of outstanding spiritual development.” His 
birthplace was the village of Sammas in the vicinity of Ramitan some 
ten miles from Bukhara. His place of burial is the same village. “It is 
related that when the venerable “Aziziin was close to death, he chose 
Khwaja Muhammad Baba, from all his friends and companions, to be 
his deputy and successor, instructing them all to follow and serve him.” 

There is a well-known story, recounted in the Rashahdt, that every 
time Khwaja Baba Sammist passed through the village of Qasr-i 
Hinduwiin, which was to be the birthplace of the venerable Baha’ 
al-Din Nagshband, he would say to his companions: “The land here- 
abouts gives off the scent of a hero.” On one such occasion he said; 
“The smell has got stronger, that hero must have been born.” In fact, 
Khwaja Baha’ al-Din Nagshband had come into this world three days 
previously. 
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In accordance with a local custom, Baha’ al-Din’s grandfather 
placed a gift on the child’s breast and asked Baba Sammisi to give him 
his blessing. The venerable Khwaja said: “This is my son and we have 
accepted him.” Turning to his companions, he said: “This is the very 
hero whose scent we noticed. Before long, this child will become the 
paragon of the age and the stalwart helper of the people of Love!” He 
then turned to Sayyid Amir Kull, who would be his successor, and 
said: “Do not refuse to undertake the training of my son Baha’ al-Din, 
and be sure to treat him kindly. If you are negligent in this, I shall not 
forgive you.” The venerable Amir rose to his feet and vowed, with his 
hand on his heart: “I am no man if I fail you.” 

According to Khwaja “Ubaidallah al-Abrar, Mubammad Baba had 
‘4 small orchard in the village of Sammis, which he would sometimes 
prune himself. But whenever he cut a twig a spiritual state would over- 
whelm him, the knife would fall from his hand and he would spend 
some time sitting on a stump, lost to this world. 

His four deputies were: Khwaja Saft, Khwaja Mubammad Sammast 
(his son), Mawlin Danishmend ‘Ali, and Sayyid Amir Kulal 


¢ Sayyid Amir Kulal 

‘A descendant of the blessed Prophet, he was the greatest of Khwaja 
Muhammad Baba Sammisi’s successors, He was born and buried in 
the village of Sukhari, about seven miles from Bukhara. He was a pot- 
ter by trade, as his nickname Kulal indicates in the dialect of Bukhara. 
His father, Sayyid Hamza, gave this name to his second son also. 

According to the Rashahdt, “His lady mother said: ‘While I was 
carrying the Amir in my womb, I would get a stomach ache every time 
1 ate dubious food. When this had happened several times, | realized 
it was caused by the baby. Seeing this miracle, I became very wary of 
what I ate and my hopes were raised.’" 

In his youth, Sayyid Amir was a keen wrestler. One day as he was 
wrestling in a match, Muhammad Baba Sammisi happened to come 
by. He stopped to watch the sport and said to his companions: “In that 
ring I see a champion whose spiritual teaching will bring many people 
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to completion.” Sayyid Amir caught the Khwaja’s eye and was immedi- 
ately attracted to him. He abandoned the wrestling match and followed 
Khwaja Muhammad home. He was accepted as a pupil and initiated in 
the spiritual path. 

Sayyid Kuldl served Baba Sammast for twenty years: 


‘Twice every week, on Mondays and Thursdays, he used to travel 
feet. It was quite 


from SukhdrT to Sammas to sit at the Khw: 
a ride, since the distance between the two places is nearly twenty 
miles. Under the direction of Baba Sammast, he proved an excep- 
tional disciple in the Way of the Masters, eventually attaining the 
stage of perfection and becoming a teacher in his own right 


He had four sons and four deputies, all of them men of mature and 
enlightened spirituality. His sons were: Amir Burhan, Amir Hamza (4. 
880), Amir Shih, and Amir “Umar, 

His deputies were: Khwaja Bahia’ al-Din Naqshband, Mawlind 
‘Arif Dikkarnl, Shaikh Yadigir GunsarOnt, and Khwaja Jamal al-Din 
Dehistini. 

His sons and deputies trained their own companions and deputies in 
their turn, Also numbered among the well-known companions of Amir 
Kulal were: ‘Ali’ al-Din Gunsarfini, Amir Kilian Washi, Shaikh Badr 
al-Din Maidani, and Shaikh Sulayman Germini, to name but a few, 

Outstanding above all the rest of the deputies trained by Sayyid 
Amir Kull are the venerable Baha’ al-Din Naqshband and Mawland 
‘Arif Dikkarani. For several years after the death of Amir KulAl, 
Khwaja Baha’ al-Din served Mawlana ‘Arif with loyal affection, The 
spiritual maturity of the latter is apparent in the sayings attributed to 
him. When people brought him gifts, Mawland would decline to accept 
them, saying: “It is appropriate to accept a gift when one is blessed 
with the influence to help the giver get what he wants, We do not pos- 
sess that influence.” 


*Rashabat, 
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When he sensed that his death was approaching, Mawlana ‘Arif sent 
an urgent summons to Khwaja Baha’ al-Din, who hastened to Bukhara 
from Mery—where he was meeting friends after returning from his 
first Pilgrimage to Mecca. In the village of Dikkarin, Mawlina ‘Arif 
commended Khwaja Mubammad Parsi to him and said: 


As you know, there is a total unity between us. We have spent many 
loving moments together. Now my inevitable time has come. 1 have 
studied my companions and yours and I consider Khwaja Mubammad 
Parsii to have the greatest spiritual capacity and humility. Whatever 
I have acquired on this path, | commit it all to your charge. Do not 
neglect it 


Three days after giving this advice he left this world, and Khwaja 
Baha’ al-Din attended personally to his funeral arrangements before 
returning to Merv 


Khwaja Muhammad Baha’ 
al-Din ‘Shah’ Nagshband and 
His Contemporaries 


Eponymic of the Nagshbandiyya and a remarkable figure even among the 
Sufis of Turkestan, Khwaja Muhammad Baha’ al-Din Nagshband was one 
of those complete and truly original characters who emerge at intervals 
separated by long periods of time. He inherited the mantle of Mubammad, 
on him be peace. His personal name was Muhammad ibn Muhammad 
al-Bukhari, He was born in the month of Mubarram 718/1318, not far 
from Bukhara in the village of Qasr-i Hinduwan, which had changed its 
name to Qasr-i ‘Arifain by the time of his death on the third night of Rabr* 
al-awwal 791/1389. His mausoleum is in the same village. According to 
the Risdle-i Bahd'iyye, the venerable Nagshband was a well-built man of 
medium height. His beard was grey, tending more to white than to black. 
His features were round, his cheeks ruddy, his brows widely spaced, his 
moustaches clipped, and his eyes a dark chestnut color. 

Although, like the venerable Uwais, he had the aptitude for spon- 
taneous, individual development; he derived grace from the spiritual 
influence of Khwaja ‘Abd al-Khiliq Ghujdawani; he received the bless- 
ing of Muhammad Baba Sammasi when he was only three days old, 
and he was initiated and trained by Sayyid Amir Kulal. 

When he was still a child, his features already showed the marks 
of spiritual authority and nobility, and his charismatic powers were 
apparent. According to his biography, his progress on the path began 
with the visions he saw one night, when he received guidance and 
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direction from the spiritual emanation of ‘Abd al-Khaliq Ghujdawéni. 
This is how he describes the experience: 


T was shown three lamps. Then I saw a high throne, in front of which 
a green curtain was stretched. A throng surrounded the throne and 
amid that throng was Khwaja Mubammad Baba Sammiisi. I realized 
that these people were departed Masters of Wisdom. 

One of those present informed me that the venerable ‘Abd 
al-Khiliq Ghujdawant was seated upon the throne, while the oth- 
ers were deputies: Khwija Abmad Siddig, Khwaja Awliya’ Kilan, 
Khwaja ‘Arif Riwgari, Khwaja Mabmid Faghnawi, and Khwaja 
“Adizin ‘All Rimitani, 

Pointing to Muhammad Baba, my guide said: “You will come to 


know this man ax your shaikh, You have been given the charismatic 
power to ward off imminent disaster.” 

I then heard a voice from the throng crying out to me: “Listen 
carefully! The venerable Khwaja will tell you things of great impor- 
tance to you in the way of Truth.” I asked permission to see the ven- 
erable Khwaja and offer my salutation. The curtain before me was 
raised and | saw a luminous saint. He accepted my salutation and 
then gave me instruction concerning the beginning, middle, and end 
of the spiritual path, He congratulated me on my aptitude, which was 
confirmed by the three lamps I had first seen, and told me to dis- 
cover the Mysteries by putting my talents to good use, 

He then went on to stress the following advice: “Whatever hap- 
pens, always follow the path marked out by divine command and 
prohibition, Keep a firm resolve and never abandon the Prophetic 
example and the practice of good works, Steer clear of heretical inno- 
vations, take the Traditions of the blessed Muhammad Mustafa for 
your guide and make a profound study of all that has been recorded 
about God's Messenger and his Companions.” 

After this counsel had been offered, they all advised me to go to 
Nasaf and enter the service of Sayyid Amir Kuldl.* 


*Nafahat and Rashahat 
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It was subsequent to these events that Khwaja Naqshband met 
Sayyid Kulal in Nasaf. “The venerable Amir treated me with great 
kindness and favor and taught me the dhikr, which he made me practise 
silently as a way of developing the habit of negation (of selfish prompt- 
ings) and of affirmation (of conscience).” 

As recounted in the Rashahdt, seeing Baha’ al-Din’s sincerity and 
integrity, Amir Kulal began to treat him with special attention and 
favor. This aroused the jealousy of certain other pupils, some of whom 
complained that Baha’ al-Din performed his dhikr in silence instead 
of chanting it aloud with the rest. Some time later, Amir Kulal was 
‘engaged with five hundred of his followers in the building of a mosque 
and meeting hall, At a convenient moment he remarked to those who 
had voiced complaints; “You have not understood my son Baha’ al-Din. 
He enjoys the special care of God, Exalted is He, who protects and 
envelops his whole being. The favor of God's servants is a conse- 
quence of the Exalted One’s favor, so my special attention to him is 
involuntary.” 


After a while, Babi al-Din was summoned by the Khwija, as he 
was busy carrying sun-dried bricks, Addressing him in front of all 
his followers, he said: “Baba” al-Din my son, I have looked after 
you in fulfilment of the dying wish of Khwija Mubammad Baba 
Sammi, | have trained you us I promised, for he told me to prepare 
‘you with the utmost care to be a teacher in your own right. This 1 
have now accomplished.” He then pointed to his blessed breast as he 
said: “I have nourished you with all | had to offer, and now the bird 
of your spiritual prowess is ready to leave the nest. Your influence 
for good will soar like a royal falcon, Henceforth, you are fully quali- 
fied. Whenever the scent of wisdom reaches your nostrils, follow that 
scent with all the dedication your high calling demands.” 

Khwaja Baha’ al-Din said: “This blast from the venerable Amir 
was the cause of all my tribulations. Had | walked steadily in the 


*Nafahat. 


Khwéja Muhammad Baha’ al-Din ‘Shah’ Nagshband 49 


venerable Amir's footsteps, I would have been safely out of harm's 
way” 


Afier this, Khwaja Nagshband entered the service of Amir Kulal’s 
second deputy, Mawland ‘Arif Dikkarani, with whom he continued for 
seven years beyond the death of Sayyid Kulal: 


During this period he behaved toward Mawland "Arif with the utmost 
deference. He would keep a respectful distance if they happened 10 
be performing their ablutions together, and would never walk in front 
if they were going somewhere. He was always a perfectly obedient 
companion as he recognized that Mawlina ‘Arif had been his senior 
in the service of Amir Kul8l, who had been his teacher for many 
years previously.’ 


Shortly before Amir Kuldl died, he instructed his companions to 
follow Khwaja Baha’ al-Din. When his pupils and friends protested on 
the grounds that Khwaja Baha’ al-Din had not practiced public dhikr, 
the Amir said: "In all his actions he is guided by the Exalted Truth and 
not by his own will.” 

Khwaja Baha’ al-Din Nagshband said: 


A special awareness arose in me when I began to practice silent dhikr. 
That was the secret I sought. Mawlind ‘Arif and I spent thirty years 
together looking for the people of Truth. We went twice on Pilgrimage 
together. Our wanderings took us to many corners and retreats in 
search of people we had heard about. Had I been able to find anyone 
else remotely resembling Mawlind ‘Arif in spiritual development, I 
would not have come to this part of the world. Try to imagine some- 
‘one, t0 sit close to whom is better than being in Paradise! 


“True individuals are inexorably doomed to face tribulation and affliction along 
the spiritual path. By no other means can they attain the stations of ultimate lib- 
eration, The individual way is # way of great hardship. 

*Rashahst 
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Following the death of Mawlana ‘Arif, Khwaja Baha’ al-Din 
Nagshband acted upon the advice he had received from Sayyid Kulal 
and spent three months in the service of Qasim Shaikh, the Yasavi. 
Qasim Shaikh received him well, saying: “I have nine sons already, you 
make the tenth and are more pleasing to me than all the rest.” 

In later years the venerable Nagshband would welcome Qasim 
‘Shaikh with great reverence whenever he came to Bukhara, The shaikh 
said he had never met anyone as earnestly devoted to the quest as Baha” 
al-Din Nagshband.* 

After his time with Qasim Shaikh, he received in a dream that he 
should attach himself to Khalil Ata, one of the great Turkish shaikhs, 
in whose service he remained for twelve years. 


¢ Khalil Ata, Eminent Turkish Shaikh 


Khalil Ata was one of the most eminent Turkish shaikhs. According to 
the Nafahét, Khwaja Nagshband had dreamt on first entering the Sufi 
path that he was assigned to a dervish named Khalil Ata, The features 
of this dervish remained in his memory, and he described them to his 
mother. That great and pious lady told her son that he was destined to 
meet a Turkish shaikh. 

The venerable Naqshband was constantly on the lookout for this 
shaikh, until, as he tells us (in the Nafahde): 


1 came across him in the Bukhira Bazaar. I recognized him the 
moment I saw him and learned that his name was Khalil, To my great 
regret, | was not granted the opportunity, at that time, of sitting and 
conversing with him. I returned home and that same evening a mes- 
senger came to say: “That dervish Khalil wants to see you.” As it was 
summertime, I took him some fruit, As soon as I saw him I asked 
if | might tell him my dream. Speaking in Turkish, he said: “What 
does that matter now that we are face to face?” | was drawa to him 


*Nafahat. 
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more strongly than ever and I had many wonderful and extraordinary 
experiences in his company. 


Some time after this, Khalil Ata succeeded to the throne of 
Transoxiana, and Khwaja Baha’ al-Din remained in his service through- 
out the six years of his rule. BahS” al-Din tells us (in the Nafahdt): 
“He treated me with great affection. Sometimes gently and some- 
times sternly, he taught me how to conduct myself as a good servant. I 
derived great benefit from this and was enabled to make great strides 
in the spiritual path.” 

Khalil Ata once remarked to his courtiers in the hearing of the ven- 
erable Khwaja: “Anyone who serves me for the sake of God, Exalted 
is He, will attain eminence among the people." He repeated this sev- 
eral times. “I understood what he was driving at,” said Khwaja Baha’ 
al-Din, 

After six years the sultanate collapsed, and all that pomp and cir- 
cumstance was scattered to the winds, The venerable Khwaja now lost 
all interest in worldly affairs and went to Bukhara, where he settled in 
the nearby village of Riwdan. 


¢ Mawlana Baha’ al-Din Qishlagi 
and Mawland ‘Arif Dikkarai 


Khwaja Nagshband also sat at the feet of Mawlind Qishlagi, the father- 
in-law of Mawlina Dikkarani. With him he studied Prophetic Tradition. 
Mawlind ‘Arif Dikkarani had been a pupil of his father-in-law, Baha’ 
al-Din Qishlaqi, before entering the service of Amir Kulal. It was 
through this connection that Mawlina ‘Arif and Khwaja Naqshband 
first met. This meeting took place at the winter palace (qishlaq) of 
Sultan Mubarak Shah where Baha’ al-Din Qishlaqi had been born.* 
Maw!ana Baha’ al-Din Qishlagi was considered to be “the paragon, 
leader and guide of his contemporaries” He was a master of exoteric 


‘*Approximately forty miles from Bukhira, 
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and esoteric learning and was said to possess remarkable psychic 
talents. 

When Khwaja Nagshband first met Mawlind Qishlagi, the latter 
said to him: “You are such a high-flying bird that only ‘Arif Dikkarint 
is fit to be your friend and companion.” This filled Khwaja Naqshband 
with a longing to meet Mawland ‘Arif. Baha’ al-Din Qishlaqi sensed 
what he was feeling, so he went up to the roof of the house and called 
out: “Arif, ‘Arif, “Arif!” At that moment, ‘Arif Dikkarini was sowing 
cotton seed in a village over sixty miles away,* but he received the 
message. Setting out in haste at midday, he reached the winter palace 
in time to meet Nagshband at supper that very evening. 

According to Khwaja ‘Ubaidallih Abrar; “Mawlina Qishligi was a 
great man and Khwaja Nagshband sat at his feet.” He seems to have had 
the same person in mind when he said to his disciples: “There are certain 
supremely illustrious individuals who serve with sincere and complete 
devotion and manifest perfect humility. Though you may not be capable 
of matching them, you should at least be aware of their existence.” 


¢ Pilgrimage and Passing of 
Khwaja Baha’ al-Din Nagshband 


Khwaja Baha’ al-Dii Nagshband went twice on the Pilgrimage to 
Mecca. On the second journey he was accompanied by Khwaja 
Muhammad Parsa. When they reached Khurasan he sent Mubammad 
Pars and his other followers ahead to Nishapir while he went to Her! 
to see Mawlina Zain al-Din Ta‘ibadi, with whom he stayed for three 
days. He then rejoined his party at Nishipiir, and they continued their 
journey to Arabia. After his return from the Pilgrimage he spent some 
time in Merv and eventually came to Bukhara, where he stayed till the 
end of his days, 

We have various accounts of his death at the age of seventy-four 
(seventy-one, according to the Western calendar). The great Mawlind 


In those days, a two-day journey. 
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Mubammad Miskin relates that Khwaja Naqshband went to the funeral, 
in Bukhara, of a shaikh called Nar al-Din al-Khalwati. Friends and 
relatives of the deceased were weeping and wailing in mourning, and 
some of those present objected to this, considering it unseemly and 
un-Islamic behavior. Everyone had a different opinion on this subject, 
so the venerable Khwaja said: “When my life ends, 1 shall show the 
dervishes the proper way to die.” 

“These words stuck in my memory,” said Mawlind Miskin, “and 
I recalled them when the venerable Khwaja entered his death sickness 
and was carried to his room in the caravanserai to await the end. His 
principal companions came there to visit him every day and the Khwaja 
treated each of them with great kindness. As he was breathing his last, 
he raised his hands in prayer, made a long supplication, then drew his 
hands over his face and finally surrendered his spirit.” 

One of his deputies, ‘Ala’ al-Din Ghujdawant, was by him when he 
died. “When I entered his noble presence,” said he, “the Khwaja was in 
the throes of death. He recognized me and said: "Pull up the table and 
eat, ‘Als'” I took a few mouthfuls, trying to be obedient, but it was a 
great effort since I had completely lost my appetite. Then I pushed the 
table aside."* 

Some of those present were wondering who would be left in charge 
of his teaching work. The venerable Khwaja picked up their thoughts 
and said: “Why do you annoy me at a time like this? That matter is 
out of my hands. The decision rests with God, Exalted is He, He will 
confer that honor as and when He wills.” 

Khwaja ‘AIT Damid relates: 


During his final sickness, the venerable Khwaja commanded me to 
dig his grave. | entered his presence after performing this task and I 
found myself wondering who would be designated as his successor in 
the teaching work. Suddenly, he raised his blessed head, saying: “It 
is just as | said when we were going on Pilgrimage. If anyone wishes 


*Rashahit 
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for me, let him look to Mubammad Pars.” Two days later he passed 
on into the presence of God.* 


¢ Sayings of the Venerable Khwaja Naqshband 

From the Nafahat: 
Our method is to work through friendly intercourse. Seclusion fos- 
ters repute, with all its attendant dangers. Welfare lies in association. 


Those who follow this way derive great benefit and blessing from 
gathering together in a friendly spirit 


We are not granted access to the mystery of ultimate union, The 
secret of true wisdom is difficult, though not impossible, to attain.’ 


From the Rashahat: 


We do not accept everyone and if we do accept it is with difficulty. 
The conditions of acceptance are hard to fulfil. Sometimes a capa- 
ble pupil presents himself but there is no Master fit to receive him, 
Sometimes the Master is ready but qualified pupils are not to be 
found, (Said in connection with his initiation of Ya'gab Charkht,) 


There are two kinds of science. One is the science of the heart, which 
is the useful knowledge taught by the Prophets and Messengers. The 
other is verbal science, which is proof to mankind of the Exalted Truth. 


From the Risdle-i Bahd'iyye: 


It was from a gambler that I learned steadfast devotion in the quest 
for Truth, This man lost everything in the gambling den and his 
companion advised him to give it up, but he said: "Ah my friend, 1 


“*Rashabat 


‘Ultimate union is unattainable since it would mean identification of the Godhead 
and the created universe—a monistic or pantheistic view. As for the secret of 
true wisdom, this is the stage of ultimate reality, accessible only through divine 
grace to those who inherit the mantle of Muhammad, on him be peace. The ven- 
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couldn't stop playing this game if | knew it would cost me my head” 
When I heard this, my heart was filled with an enthusiasm that still 


fuels my endeavor. 


At the outset of my spiritual quest, my state was such that | would 
always Jend an car if { saw a couple of people in conversation. If 
their discussion was of God, I felt blissful; if they were talking about 
anything else, | felt sad and heavy at heart. 


In my youth, | prayed: “O Lord, grant me the strength to bear the bur- 
den of this way, so that 1 may accomplish whatever strenuous tasks 
await me” This supplication of mine was accepted, for now that 1 
am a Master | find myself relieved of austere and ascetic disciplines. 


As anovice, I followed the advice of Khwiija Baba Sammisl and took 
many courses in Prophetic Tradition and Islamic studies, But what 
helped me most along the path was abasement and humiliation. I was 
Jed in through that gate and whatever I may have acquired, that is 
how I came by it 


It is a mighty task to practise self-denial and abnegation, For us 
fon this path, these qualities represent the end of a lifeline, which 
can lead us safely to our goal, | was admitted by the gate of self- 
effacement and humble supplication, the starting-point from which 1 
reached whatever I may have attained 


1am featureless and colorless from twenty years under the spiritual 
influence of Khwaja Muhammad al-Tirmidh!. Should anyone wish to 
Tecognize me now, | am still colorless and featureless. 


We are the means whereby the seeker can reach his goal. The seeker 
must be detached from us in order that he may achieve that goal 


One day in the village mosque at Zivertiin (or Riwdan), | was sitting 
with my back against a pillar and my face toward the qibla, A sudden 
ecstasy flooded my whole being. I was taken out of myself entirely and 
T heard a voice say: “Know that you have attained your goal!” 
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Acts of worship confer being, for being is what we seek through our 
worship. 


The venerable Shaikh Abi-I Hasan al-Kharagint used to say: “The 
way that leads from God to man is all beatitude within beatitude, 
while the way from man to God is all error within error.” That is 
why the seeker needs the company of a spiritual guide, for he cannot 


otherwise be sure of keeping to the straight path. 


It seems we are accused of pride. Our pride is no ordinary pride, but 


spiritual exaltation 


If we have any achievement to our name, we owe it to our habit of 


poverty, 


What do the Sufis mean by saying: “The poor man has no need of 
God”? They are referring to genuine poverty, which is the station of 
total contentment.* 


As for the Prophetic Tradition, “perfect poverty is Allah,” this is 
said to refer to that complete annihilation of the self, the experi- 
‘ence of which is accompanied by the manifestation of the Divine 
Essence. 


‘On my way from Bukhara to Nasaf one day, as 1 was going to 
see Sayyid Amir Kulal, I happened to meet a man on horseback. 
1 declined his pressing invitation to keep him company. When I 
reached my destination, Sayyid Kull said: “That was the venerable 
Khidr, why did you not accept his kind offer?"—"1 was bound for 
your noble presence,” | replied, “and my association with you enables 
me to dispense with the company of Khidr.” 


If a person really knows the divinity of the Truth with complete 
familiarity, that person will know all other things by mystical revela- 
tion. No reality will remain concealed from him, for all things and all 


In genuine and perfect poverty, contentment with God is so complete that the 
very thought of Him is redundant. 
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objects of knowledge are but the external appearance of the attributes 
and names of God, Exalted is He 


Nothing that exists is as vast as the heart of one who knows God. 
Heaven and earth are a mere jot by comparison. That is why our Lord 
and Maker said: “I could not fit into My earth and My heaven, yet 1 
found room in the heart of My believing servant.” 


All hearts have equal capacity, but the extent of the wisdom they 
contain is far from uniform. 


If I noticed the faults in my friends, 1 would not have a friend in the 
world, For a faultless friend is nowhere to be found. Everyone loves 
good people. What takes skill is winning the game of friendship with 
bad people. 


“What is the goal of the spiritual quest?" asked a famous scholar 
“True wisdom in practice,” said the venerable Khwaja. "And what 
is that? the learned man enquired. “There are things to be believed 
because they come down to us from a reliable source, though in sum- 
mary form. Practical wisdom discloses these things in detail, by the 
test of direct experience.” 


As Junaid al-Baghddt said: “Where scholars have failed, Sufis have 
reached the goal.” A scholar in this context is one who concerns him- 
self with names, while the Sufi is one whose concern is with the 
Named—the reality behind the names. 


¢ Some Remarkable Episodes 
in the Life of Khwaja Nagshband 


These episodes in the life of Khwaja Nagshband are culled from the 
same works as the sayings given above: 


Once when the venerable Khwaja Babs" al-Din was in Sarakhs, 
the king of Herat sent him a letter of invitation, which read: "We 
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ardently desire the honor of conversing with the venerable Khwaja. 
What signal does he give?” As he set off for Herat in response to this 
invitation, he remarked: “We are under no obligation to meet with 
kings and sultans, but if we don’t go to him, he will come to us, to 
the discomfort of the dervishes and at great expense to the people.” 

At the king’s court, Baha’ al-Din was received with the utmost 
respect by all the nobles and notables, scholars and shaikhs. But 
Khwaja Nagshband was a rigorous abstainer from all food of dubi- 
ous provenance and purity, so he would not eat a morsel at table, 
Even when they offered him fresh game, slaughtered in accordance 
with the precepts of Islamic law, he refused to touch it, For all their 
entreaties, he would not accept a single mouthful 

‘The Khwaja gave answers to various questions posed by the 
king: 


Q. Is the character of a dervish something you scquired by 
inheritance? 

A. No, it is not an inheritance but a vocation, | was honored to 
receive such a blessing. 


Q Is solitary retreat one of the techniques you practise? 

A. “Solitude in the crowd” is the term used in the teachings of the 
venerable Khwaja “Abd al-Khaliq Ghujdawani, one of the great 
men of our path 


Q What is meant by “solitude in the crowd"? 
A. It means being outwardly with people but inwardly with God. 


Q. Is it humanly possible to achieve this? 
A. Had it not been possible, Allih would not have spoke in the 
Qur'an of “men whom neither business nor trade can distract 
from the remembrance of God” [24: 37]. 


Q. Some shaikhs maintain that Sainthood is superior to 
Prophethood. What kind of a Saint could be superior to a Prophet? 
A. This refers to the saintliness of the Prophets themselves, for a 
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Prophet is distinguished by his saintly nature even more than by 


his religious mission 


After this conversation, the venerable Khwaja left the court and 


went to stay at the guest house of ‘Abdallah al-An 


He would not 


accept a single present from among the precious gifts sent to him by 


the king. “In all these years,” he said, “thanks to the providence of 
God, Exalted is He, no one has been able to exploit me through my 
poverty.” The king then sent him a shirt, a handkerchief, and a pair 
of baggy trousers. These he had bought with money he had person- 
ally earned and were therefore untainted by any illegality, Surely the 
Khwaja would accept these small tokens? But still he refused, even 
though at that time he did not possess one shirt, his turban was in 
rags, and his shoes were ancient. 

If the venerable Nagshband received a visitor when he himself was 
fasting (outside the month of Ramadan), he would immediately pro- 
vide @ meal for the guest, breaking his fast in order to join him at 


table. One day a dervish of his refused to eat with a guest, even when 


pressed to do so, on the grounds that he was keeping # supereroga- 


tory fast, Turning to his other pupils, the Khwaja said: “That man is 
far from God. Keep your distance from him.” 

He once said that whenever AbO Yazid al-BisjimT re-emerged 
from the realm of rapturous contemplation, he used to ask after all 
his friends and companions. 

One day the venerable Khwaja was riding along on horseback, 
while many of his dervishes and friends accompanied him on foot 
He wept so much that his followers were also moved to tears, though 
without knowing why. At length he explained: “I am inwardly such 
a worthless failure that | do not deserve to have anyone accept my 
salutation, However, the Exalted Lord has put me to shame by mak- 


ing people take notice of me, None of them knew what I was like 


inside 
He regarded ascetic practices and especially fasting as the basis 


of spiritual progress. He used to say: “Without the self-discipline of 
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hunger, thirst, strenuous tasks, and ritual prayer, no one gains mystic 
insight and vision.” 

“The aspirant,” he said, “should attach no importance to his 
dreams. He should not occupy his mind with dream experiences, be 
they subjective or objective, The majority of dreams are produced by 
false illusions and imaginings, while some stem from worldly attach- 
ments. A few are divinely inspired. None of them are of any benefit 
to the secker’s progress. Certain shaikhs value them, however, as a 
means of training novices.” 

When telling how he came to join Sayyid Amir Kuliil, he said: 
“The venerable Sayyid Amir instructed me in ‘negation and affirma- 
tion,” using the method of Khwaja *Azizan "AIT 
centrated on this and on controlled breathing, giving up the prac- 
tice of public dhikr. 1 also obeyed the commands of Khwaja ‘Abd 
al-Khiliq, which sometimes came to me in my dreams, and so I 


Ramitant, I con- 


gradually achieved results” 


His entire life was devoted to the pursuit and propagation of divine 
reality and truth. Of the deputies and followers he left behind him, 
the most famous are: Khwaja Muhammad Parsi, Khwaja Musafir 
Khwarizmt, Mawlana Muhammad Figanzi, Mawlina Ya'qib Charkhi, 
Khwaja ‘Ala’ al-Din Ghujdawant, Mawlind Saif al-Din Mannici, 
Shaikh ‘Abdallah Khujand?, Shaikh Siraj al-Din Kulal Pirmest, and, 
above all, his chief deputy Khwaja ‘Ala’ al-Din ‘Attar. 


Khwaja Musafir Khwarizmt 


Mawlind Ya'qdb Charkh 


Khwaja ‘Ala al-Di 


Ghujdawani 


|-Din Manna 


Shaikh Siraj al-Din 


Kulal Pirmes 


Khwaja ‘Ala’ al-Din ‘Aqtar 


Figure 6 


aja Burha 


al-Din Ab Nasri Parsi 
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al-Abrar 


Seven of the Major Deputies of 
Khwaja Baha’ al-Din Naqshband 


¢ Khwaja Muhammad Pars 


Khwaja Muhammad Pars& was the second deputy of Khwaja Nagshband, 
His personal name was Mubammad ibn Mabmdd al-Hafiz al-BukhaT. 
Parsd (the Persian word for “pious”) stuck to him as a nickname after 
Khwaja Baha’ al-Din had teased him with it. He must have been born 
around 750 for he was seventy-three when he died in the year 822/1419, 
His tomb is in Medina beside the mausoleum of the venerable ‘Abbas, 
When Baha’ al-Din Nagshband fell sick on the way to the 
Pilgrimage, he said to Khwaja Mubammad Parsa: “Whatever | may 
have received as an undeserved gift from the Masters of Wisdom, and 
whatever I may have acquired through my efforts on this path, I give 
it all to you, just as Mawlind ‘Arif, our brother in the Hereafter, gave 
what he had to me, You must accept this as a trust on behalf of the 
creatures of the Exalted Truth.” Muhammad Parsi humbly agreed, 
Back in Bukhara afier the Pilgrimage, Khwaja Nagshband kept 
repeating: “All that I have is now yours.” He devoted more care and 
attention to Muhammad Parsi with every day that passed. Then one 
day he said: “The spiritual secret I promised you will surely emerge. 
We are only awaiting the removal of a black rock that is blocking the 
way.” This was his way of saying that the promise would be fulfilled 
when he had left his physical body; that is, at his death. “The spiritual 
dominions of the great saints are like the kingdoms of this world. The 
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physical body is an impediment to the perfect man, who is the focal 
point of reality* 

Khwaja Abrar relates: “I heard that Khwaja Baha’ al-Din was refeer- 
ring to Khwaja Mubammad Parsa when he said: ‘The purpose of my 
existence is the emergence of Muhammad.” The venerable *Ubaidallih 
al-Abrar added: “This ambiguous statement is a veiled hint.” Khwaja 
Nagshband treated Muhammad Parsi with great favor and kindness. 
The Rashahat and Nafahdt ascribe charismatic gifts to Mubammad 
P 
Sufism 


He wrote a number of books, including a well-known work on 
alled Fas! al-Khitab. 
Some of his sayings: 


The curtain between man and God is @ tapestry of worldly patterns 
embroidered on the heart, This tapestry spreads over the heart as a 
man indulges in idle conversation and admires colorful and shapely 


forms. It develops still further through the reading of books and the 


hearing and making of speeches. When a man looks at beautiful pic- 
tures or listens to music, this tapestry begins to vibrate with move- 
ment, All this results in worldliness and remoteness from the Exalted 


Truth, The seeker must reject such things He must avoid everything 


that fuels the imagination, turning with a pure heart toward God, 
Exalted is He. It is not the divine custom to allow spiritual prog 
ress without trial and tribulation, This state does not arise unless one 


renounces pleasure and desires.” 


This world bears no relation to the world of the Hereafter. This world 


is like a poppy seed dropped in a boundless desert 


He went twice on Pilgrimage. The first of these journeys was 
made in the company of Khwaja Baha’ al-Din Nagshband, whose final 
Pilgrimage it was, Muhammad Parsi made his second Pilgrimage in 


*Rashahat. 
‘tRashahae 
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Muharram 822, thirty years after the death of Khwaja Baha’ al-Din, In 
that year he set out with his followers in a caravan from Bukhara. They 
reached Mecca by the Nishapir road, passing through Nasaf, Tirmidh, 
Balkh, and Herat. In all the places they passed, they were accorded 
great honor and respect by the local sayyids, shaikhs, and scholars, 
dignitaries and common folk. They visited the tombs of saints along 
their route. 
Mawlind ‘Abd al-Rabmin Jami said: 


As I recall, it was in the month of Jum&da-I'ala or at the beginning 
of JumAdi-I'ikhira that he passed through the province of Jam in 
the course of this pilgrim journey. My father had gone to greet him, 
along with a great crowd of supplicants and devout people. 1 was 
just five years old at the time, Ata sign from my father, someone 
picked me up and held me in front of Muhammad Pars as he sat on 
his camel. The Khwaja was kind to me and gave me a bulb of the 
Kirmiint plant 

For sixty years I have retained in my mind’s eye the joyful vision 
of his illuminated countenance, and I have preserved in my heart the 
delight of that blessed meeting. To his blessing and favor I owe the 
bond of sincerity and conviction, love and affection that ties me to 
the Masters of Wisdom. By virtue of that bond, I hope to be resur- 
rected in the company of the sincere and loving followers of those 
venerable Masters.* 


After Khwaja Parsi had performed the rites and ceremonies of 
the Pilgrimage, he became sick and made his farewell circumambula- 
tion in a litter before leaving Mecca for Medina. Arriving there on 
Wednesday, 23 Jumada-l"akhira 822, he visited the Prophet's resting 
place and “received blessings of many kinds from the noble Messenger, 
on him be peace.” On Thursday, the twenty-fourth, he died there in 
Medina, 


“*Nafahat. 
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The people of Medina joined those of his caravan for his funeral 
prayers, which were also attended by the Ottoman scholar Mawlind 
Shams al-Din Fanart (Molla F 
at the same time. He was interred that Friday evening near the mauso- 
leum of the venerable ‘Abbas. 


Ari), who was also making Pilgrimage 


Shaikh Zain al-Din Khwafi had a white stone slab sent from Egypt 
for his tomb, “Because of that stone his noble tomb still stands out 


from the rest.”"* 


# Khwaja Burhan al-Din AbG Nasr-i Parsa 
Also called the Gi 
and deputy of Khwaja Muhammad Parsi, Mawlina Jami mentions in 


eatest Khwaja, Khwaja Abii Nasr-i Parsi was the son 


the Nafahat that he was at the same level as his father in religious law 
and Sufism, but surpassed him in “self-abnegation and generosity.” 

He concealed his spirituality with such masterly skill that no one 
would ever have thought him a Master of Wisdom. If a question was 
put to him, he would feign ignorance, saying: “Let's look it up in the 
book.” When he opened the book it was always either at or very near 
the page where the answer to the problem could be found 

One day in a meeting, mention was made of the works of the ven- 
erable MubyF-l Din ibn al-"Arabi. The Khwaja quoted these words of 
his father, Khwaja Mubammad Pars: “The Fusis is the soul and the 
Futahat is the heart, The urge to follow the blessed Messenger becomes 
firm and strong in one who truly knows and understands the Fuga.” 

He died in the year 865/1460 and lies buried in Balkh. 


¢ Khwaja Musafir Khwarizmi 


He was in the service of Khwaja Naqshband and later in that of Khwaja 
Pars, Khwaja ‘Ubaidallah was often in his company 

A native of Khwarizm, he lived beyond the age of ninety and 
enjoyed the friendship of many great teachers, He relates how he and 


*Rashahat 
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some of his dervishes once held a session of sacred music and dance 
(sama) in the presence of the venerable Naqshband, who said: “We do 
not practise this ourselves, but we do not deny its validity.” 

Khwaja Musafir also relates: 


‘One day Khwaja Baha’ al-Din was engaged in some construction 
work. His companions were working hard and Mubammad Parsi was 
also busy mixing plaster. In the midday heat, the venerable Khwaja 
gave them a break and each of them found a shady spot in which to 
sleep. Mubammad Parsi lay with his muddy feet stretched out in the 
sun. The venerable Naqshband walked around looking at them all, 
until he came up to Khwaja Mubammad Parsi. Seeing him sleeping 
in this condition, he rubbed his face on one of those muddy feet and 
said: "My God, have merey on Baha al-Din, in honor of this foot!” 


¢ Mawlani Muhammad Fi 


A close friend and companion of Khwaja Naqshband, he was born 
in Figanz between Bukhara and Samargand. He spent a long time 
in the service of Mubammad Pars after the death of the venerable 
Nagshband, whom he had joined in his youth, 

As he himself relates: 


It would often happen that the venerable Khwaja Mubammad Parsi 
left the mosque after the night prayers and stood at the threshold, 
Jeaning on his staff while exchanging a few words with his follow- 
ers. He would then fall silent and in that silence become “absent” 
from himself. His mystic absence would last until the muezzin gave 
the call to morning prayer, when the Khwaja would go back into the 
mosque to pray. 


Khwaja ‘Ubaidallah al-Abrar said that this spiritual state was often 
witnessed in the line of the Masters and that it was acquired through 
dhikr, austerity, and self-discipline. 
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+ Mawlana Ya'qiib Charkhi 


One of the chief disciples of Baha” al-Din Nagshband, he was the spiri- 
tual teacher of Khwaja “Ubaidallih al-Abrir (see page 92). Born in 
Charkh, a village near Ghazna, he died in Khuluftu near Hisir, and 
there he lies buried. He had a great liking and affection for Khwaja 
Nagshband even before joining him as a pupil 


He studied the exoteric scien: 


in Herat and 


s for a long time 


Bukhird, as well as in Egypt, where he and Zain al-Din KhwafT were 
fellow students of Mawlind Shihab al-Din Shirwni, one of the greatest 
scholars of the time. 

He was on his way home, after completing his studies in Bukhara, 
when he happened to meet Khwaja Baha’ al-Din. * 


cep me in your 
heart,” he pleaded. The venerable Khwaja said: “Will you join me 
later?” The conversation then continued: 

“I long to enter your service.” 

Why?" 

“You are a great man, respected by all the people.” 

“Give me a better reason than that!” 

“As the blessed Prophet said: ‘If God, Exalted is He, makes some- 
one his friend, He sows affection for that person in the hearts of His 
other creatures, 

The Khwaja smiled at this and said: “We are among God’s loved 
ones.” CharkhT was amazed, for he now recalled a dream he had had 
a month before. In that dream he had been told: “Become a disciple of 
God’s loved ones!" He again asked the Khwaja for his blessing, then 


took his leave of him. 

At Khwaja Baha’ al-Din’s suggestion, he traveled home by way of 
Balkh, meeting with Taj al-Din en route. It was not long, however, 
before something brought him back to Bukhiira, where he entered the 
service of the venerable Nagshband. 

After years of spiritual training, Ya'qib Charkhi was given permis- 
sion to leave Bukhara. Khwaja Nagshband said to him: “Whatever has 
been transmitted from us to you concerning the spiritual path and the 
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secrets of reality, that you must now convey to the servants of God, 
Exalted is He, so that you may be the cause of their felicity.” 

After Khwaja Nagshband’s death, he followed his instructions and 
went to Chiganiyan to join Khwaja ‘Ala’ al-Din ‘Attar, from whose 
company he never parted until this Master also died. Three days after 
Khwaja ‘Ala’ al-Din’s death, Mawlin3 Ya'qib Charkhi returned to 
Khuluftu, where he eventually ended his days. 


+ Khwaja ‘Ala 


Khwaja ‘Ala’ al-Din Ghujdawani was a disciple of Khwaja Naqshband, 
who handed him on to Muhammad Parsa, According to the Nafahat, 
“A charming talker, he used to experience complete rapture. He would 
sometimes become lost to himself in the middle of speaking.” 

Khwaja Mubammad Pars took Khwaja “Ala” al-Din along with 
him when he went on Pilgrimage. Khwaja ‘Ala’ al-Din was by then 
quite old and weak. The dervishes appealed to Muhammad Parsi 
to excuse him from the journey, asking why he needed to take him 
along. Khwaja Mubammad replied: “The sight of “Ala al-Din reminds 
me of the kinship of the saints and this is a great help and support 
to me.” 

At the age of sixteen, he was introduced to the spiritual path 
through the guidance of Kilin Washi, one of the deputies of Amir 
Kulal, According to “Ubaidallah Abrar, he spent his youth in the ser- 
vice of Khwaja Baha’ al-Din Nagshband until that Master died, The 
rest of his life was spent in the company of KhwAja Muhammad Parsi 
and his son Aba Nasr-i Pars, both of whom acknowledged the benefit 
of Khwaja ‘Ald’ al-Din's companionship. 

Khwaja Abrir used to say: “One sees few seekers with such an 
appetite for Sufi wisdom and reality as Khwaja ‘Als* al-Din. He was 
like an example of how to follow the spiritual path. 

At the death of Khwaja ‘Ala’ al-Din, Khwaja Aba Nasr-i Parsi 
preached a sermon in which he said: “Khwaja ‘Ala’ al-Din was a shel- 
ter for us all, We were safe and comfortable in his care and protection. 
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Now that he has attained God's mercy, we need to be cautious and 
apprehensive.”* 

Khwaja Mubammad Pars& was a frequent visitor of Baba Shaikh 
Mubarak. One day Khwaja ‘Ala’ al-Din Ghujdawani badly wanted to 
go along with him on one of these visits, but Khwaja Muhammad Parsi 
said: “You may not come, You would expect to find in the company of 
Baba Shaikh Mubarak what you used to get from the noble sessions of 
Khwaja Baha’ al-Din Nagshband, but you will not recover that same 
taste and are therefore bound to lose confidence in Shaikh Mubirak 
That is why it is not appropriate for you to come along.” 


¢ Mawlana Saif al-Din Mannari 


A companion of Khwaja Baha’ al-Din Nagshband, he was well versed 
in exoteric and esoteric knowledge alike. The venerable Nagshband 
took a great interest in him, He remained in the Khwaja’s service until 
that Master's death, after which he joined Khwaja ‘Als’ al-Din “Ay{ar. 


¢@ Shaikh Siraj al-Din Kulal Pirmest 


He first attached himself to Amir Hamza, the son of Amir Kuldl, and 
then became a follower of the companions of Khwaja Baha’ al-Din 
Nagshband, While in the service of Amir Hamza he practiced many 
austerities and strenuous spiritual exercises. At one point he entered 
4 state of rapturous contemplation in which he remained outwardly 
unconscious for three days and nights. Hearing of this, Amir Hamza 
told another novice to whisper in his ear: “Amir Hamza says you are 
to come back out of there,” Sirij al-Din immediately showed signs of 
sensation and movement and soon recovered consciousness 

He was 4 potter by trade. There was always a pleasant atmosphere 
at the meetings he conducted; they had a great appeal, and many 
attended them regularly. The venerable Sa'd al-Din Kashghari was 


often in his company. 


*Rashabat. 


Khwaja ‘Ala’ al-Din ‘Attar 
Foremost Deputy of Khwaja 
Baha’ al-Din Naqshband 


Khwaja ‘Ala* al-Din ‘Att was the son-in-law of Khwija Baha’ al-Din 
Nagshband and “the most outstanding and accomplished of his deputies 
and companions.” His personal name was Muhammad ‘Ala’ al-Din ibn 
Muhammad al-Bukhari. A native of Khwarizm, he was the spiritual 
teacher of Sayyid Sharif al-Jurjint 

The venerable Khwaja (Nagshband) used to assign most of his 
pupils to him, saying: “AlA* al-Din has lightened my load considerably.” 
The light of sainthood and the signs of charisma were manifest in him 
in the most complete and perfect degree. Through the blessing of his 
company and the excellence of his instruction many seekers made great 
progress and reached the more advanced stages of spiritual perfection,* 

His father, Mubammad al-Bukhari, had two other sons, called 
Khwaja Mubirak and Shihab al-Din. When his father died, ‘Ala’ al-Din 
did not take an inheritance but devoted himself to his studies at one of 
the colleges of Bukhara. His true talents were recognized by Khwaja 
Baha” al-Din Nagshband, who came one day and took ‘Ala’ al-Din 
from his simple cell in the college. Despite ‘Ala’ al-Din's humble and 
self-effacing protestations, he made him his son-in-law. Then he delib- 
erately sent him, barefoot and carrying a tray on his head, to sell apples 


*Nafahat and Rashohat. 
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in the streets and bazaars of Bukhara, hawking his wares “at the top 
of his voice,” especially in front of the shop belonging to “that honest 
pair,” his two brothers. After this he initiated him in the spiritual path. 

According to the biography of Khwaja Naqshband, the Khwaja 
made ‘Ala’ al-Din sit beside him during meetings and from time to 
time would turn toward him. When some of his intimates asked the 
reason for this, he said: “When | remind myself of him, it is as if I had 
seen the House of Allah.” 

Khwaja ‘Aqtir himself relates: 


At the time when I first became a disciple of the venerable Khwaja 
Baha’ al-Din, 1 was speaking about the heart to a certain Sufi at 
Ramitin. When I said 1 did not know the true nature of the heart, 
this person said: “In my opinion the heart ts like the moon when it 
is three days old.” 1 mentioned this to the venerable Khwaja, who 
was standing up at that moment. He placed his blessed foot on mine, 
whereupon I experienced a great exaltation and witnessed the entire 
universe within myself, When I returned to my ordinary state, he 
said: “That is the heart, not what that dervish said, How can you 
comprehend the nature of the heart unless you have witnessed its true 
greatness? To know the heart is to know one’s purpose, and to find 


the heart is to find one’s purpose.” 


A debate arose among the religious scholars of Bukhara, some of 
whom affirmed and some of whom denied the possibility of seeing 
God, Glori 
‘AW’ al-Din ‘Attar, the scholars asked him to be their umpire. 

To those who inclined to the Mu'tazilite doctrine and denied such 
vision, the venerable Khwaja said: “Come and sit in our company for 
three days in a row, in perfect ritual purity and in silence, then let us 


ied and Exalted is He. Having great confidence in Khwaja 


give a verdict.” 

‘The scholars complied with these conditions, “At the end of the third 
day they were overwhelmed by an cestasy so unbearable that they col- 
lapsed and started rolling on the floor. When they recovered themselves 


72 Khwaja ‘Ald’ al-Din ‘Attar 


they got up and confessed in perfect humility: ‘We have come to believe 
that the vision of God is true.” From that time on they never left the 
Khwaja’s company. 

As Khwaja Abrar relates, Muhammad Parsa often experienced 
ecstasy during his contemplation and spiritual communion. In ‘Ala’ 
al-Din ‘Attar, on the other hand, conscious presence and awareness 
predominated. “The Masters of Truth and Reality consider conscious 


awareness and sobriety more complete and perfect than ec: 
rapturous inebriation.” That is why all Khwaja Baha’ al-Di 
ciples took the oath of allegiance to Khwaja ‘Ajtar after Naqshband’s 
death, including Mubammad Pars3, to whom he had assigned them 
before he died. 


¢ Sayings of Khwaja ‘Attar 


Khwaja Mubammad Parsi wrote down some of Khwaja ‘Attar's say- 
ings, intending to add them as an appendix to the biography of Baha’ 
al-Din Naqshband, but this proved impossible. Here are a few of these 
sayings, taken from his manuscript notes: 


The purpose of asceticism is to repudiate material and physical 
attachments and to turn oneself in the direction of the real, spiritual 
world 


I is most necessary for the novice to bind his heart to the guide. 
Since the spiritual guide and director is the mirror of divine real- 
ity, communion with him leads the pupil to annihilation and ecstasy. 
Genuine renunciation cannot be achieved without ecstasy, The novice 
must therefore remain attached to his spiritual director during the 
early stages of his quest, until he achieves the ecstasy that causes 
‘one to renounce everything but God. Otherwise, he will fall by the 
wayside and fail to experience annihilation. 

The advanced traveller no longer needs this bond, for he has 
achieved the reality of final renunciation. For him, everything has 
become the mirror of absolute beauty. To reach the essence of being 


Khwaja ‘Ala’ al-Din “Attar 


is to see oneself as @ drop in the ocean, an atom in the sun. For those 
who have reached this stage, it is limited and inadequate to see the 


absolute beauty in the mirror of the spiritual guide 


The object of the quest is to rid oneself of all attachments that stand 
in the way of the Truth. Our revered Khwaja Baha" al-Din was most 
carefull never to regard any object or state as belonging to him. If he 
donned a new robe, he would wear it as something borrowed, saying: 


“This is so-and-so’s robe.” 


When the material and spiritual worlds are both erased from the seek- 
er's eyes, annihilation has been achieved. When the traveller's own 


being is hidden from him, that is annihilation within annihilation. 


The seeker’s main obstacle is his own being. What prevents anyone 
from attaining universal knowledge is his inability to transcend his 
own partial knowledge, just as the obstacle to universal vision is the 


inability to transcend one’s individual and partial vision, 


One needs a guide endowed with the spirit of Muhammmad, for by 


giving one’s heart to him, and annihilating one’s own being in his, 


‘one may reach the final stage of annihilation and so attain the ulti 


mate goal of the quest. 


Real knowledge must be treated with care and respect. As the ven- 
erable Mubyl-l Din iba al-’Arabt explains in the Futdhdt, “to unite 
ideas with faith” demands an exceptional degree of skill and wisdom, 


such as only pure saints possess. 


The great shaikhs say that success belongs to those who strive. The 
teacher can only help the pupil to the extent of the latter’s diligence 


in obeying his instructions. The spiritual 


vide may devote his atten- 
tion to the disciple and the effect will be noticeable for several days, 
“but it is not permanent,” In the company of the venerable Khwaja 
Baha” al-Din, we spent all our time on the development of self- 
discipline. Yet | saw few dervishes go through even one whole day 


with sustained effort 


B 
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A spiritual state will sometimes arise in the pupil during his contem- 
plation or work, only to disappear again almost at once. The aspirant 
should not be dismayed by this, for with steadfastness and application 
these spontaneous experiences will acquire stability and permanence. 
The secker may even develop such skill as to be able to achieve anni- 
hilation and “annihilation of annihilation” of his own volition. 


Visiting the tombs of great saints can be a useful source of spiri- 
tual blessing, depending on the extent of the visitor's understanding 
and the quality of his meditation, While great benefit can be derived 
from physical closeness to sanctified tombs, physical distance is no 


obstacle in reality to the contemplation of holy spirits. 


If anyone enters this path by way of imitation he will certainly 
Nagshband instructed me to imitate him, 
I certainly achieved positive results whenever I did so, 


achieve realization. Khwi 


Ecstasy rather than self-possession is the characteristic mark of 
this fraternity. As Shaikh Mubyi-l Din ibn al-‘Arabi, sanctified be 
his secret, said: “According to the majority of shaikhs, ecstasy is an 
imperfect stage. In our view however, ecstasy is the most perfect and 
most excellent of all stages.” 


If the aspirant finds his progress blocked, the fault lies with him 
and is not due to any lack of divine grace, When the seeker has 
removed these obstacles by the diligent and assiduous practice of 
spiritual exercises, a rapturous state will arise through the spiritual 
influence of the teacher and that pupil's prayer will be the suppli- 
cation of the noble Mustafa: “O Lord, increase my rapture and my 
immersion in You.” 


Will and volition are of great benefit to mankind, for everyone 
encounters obstacles and difficulties. By force of will and sus- 
tained effort those obstacles can be surmounted, Will and volition 
are very influential in general, in happiness and misery. in our ups 
and downs, 
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(Just as his outer gibla is the direction of Mecca}, the seeker's inner 
gibla should be God's Pure Essence; the eye of his heart should never 


deviate from this direction; God should be his only aim in both 


worlds and he should sacrifice his all for the sake of the Truth. 


When they asked Mansur al-Hallaj to which school of Islamic juris- 
prudence he belonged, he replied: “I belong to the school of my 
Lord.” 


What is required of the faithful aspirant is that his body should keep 
to the sacred law, his mind and spirit to the mystic path and reality 


and his secret soul to “without asking how.” 


They told one of the Elders he should marry, but he said: “I have 
not yet reached puberty.” A man becomes mature when he achieves 


sainthood, Until then he is no more than a child 


Our venerable Khwaja Baha’ al-Din Nagshband used to say: “A 
lawful livelihood is nine-tenths of worship. In this age, the most 
nearly lawful ways of earning a living, after trade, are farming and 


horticulture” 


The desire to be always in the company of men of God is the result 


of 4 strong disposition to other-worldliness 


Friendly intercourse is an important part of the example set for us by 
the blessed Prophet. It is necessary to spend much time in friendly 
intercourse with this Sufi fraternity and to acquire their habits, both 


external and internal 


The purpose of delay is to allow time for capacity to develop. What 
is acquired prematurely is quickly lost, for there is no understanding 


of its nature and source. 


Abandon ceremonies and customs. Whatever is customary among the 
people, you should do the opposite. The venerable Messenger, on him 


be peace, was sent to abolish human ceremonies and customs. 
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¢ Sayings of Khwaja Nagshband 
Transmitted by Khwaja ‘Attar 


Some important sayings transmitted by Khwaja ‘Ala’ al-Din ‘Ayar in 
the biography of Khwaja Nagshband*: 


Khwéja Nagshband said: “Two of us set out on this path. My aim 
was total renunciation, Having received God's grace, 1 was enabled 
to forsake everything and to achieve my aim.” 


The venerable Baba’ al-Din used to say: “True prayer, fasting, spiri- 
tual exercises, and self-discipline lead to the presence of the divine 
‘oneness, Sanctified and Exalted is He, but in my opinion, the shortest 
road of all is the ‘negation of being.’” 


The venerable Nagshband said: “The wise have three and only three 
means of reaching the truth, namely: vigilance {murdqaba}, contem- 
plation (mushdhada|, and examination of conscience (muhdsaba). 
‘Vigilance’ means not to see the creation because one is constantly 
looking toward the Creator. ‘Contemplation’ means witnessing mys- 
tical entightenments received within the heart, “Examination of 
Conscience’ means not allowing the states we have already achieved 
to become obstacles in the way of attaining further stations.” 


The venerable Khwaja Baha’ al-Din used to initiate promising seek- 
ers into the bliss of this vigilance at the first step. “As he devoted 
more and more of his noble attention to him, the seeker would be 
brought to the degree of non-existence and then with still further 
attention to the stage of annihilation.” 


Shih Nagshband said: “We are merely the means to the achievement 
of Reality. In order to achieve his true goal, the disciple must be cut 
loose from us. After reaching the stege of annihilation and becom- 
‘ing intimate with the permanence of the Exalted Truth, the traveler 


*Maqdmat-} Muhammad Baha" al-Din Nagshband. This work was written on the 
instructions of Khwaja “Ala” al-Din by his disciple Salah I-Din ibn al-Mubirak. 
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must renounce everything. This is the station of the perfect spiritual 


guides who are capable of perfecting others.” 


Khwaja Nagshband pointed to his own body as he said: “If this poor 
beggar could find a body in greater ruination than this, he would hide 
his treasure there.” 


What is meant by the saying “Metaphor is the bridge to Reality” is 
that all acts of worship, whether external or internal, verbal or physi- 
cal, are metaphorical or imitative. Those who tread this path can only 


attain Reality by performing and transcending these acts of worship. 


Last Illness and Final Teachings of 
Khwaja ‘Ala’ al-Din ‘Attar 


Khwaja ‘AlN’ al-Din ‘A(tir fell sick on the second day of Rajab 
802/1400, For eighteen days he suffered severe pains in the midriff 
and head before dying after the late evening prayer on Wednesday, 20 
Rajab. His tomb is in the village of Nev-Chig&niyan, 

The author of the Rashahdt claims to have seen these notes, in the 
handwriting of the venerable Khwaja Mubammad Parsi, recording 
things said by Khwaja ‘Ala’ al-Din during his last illness: 


“If it were in accordance with the gracious will of God, Glorified and 
Exalted is He, and the grace and favor of Khwaja Baha’ al-Din, the 


whole of mankind would attain the goal of Reality” 


“Do not model yourselves on the diverse aspects of my external 
behavior. Cultivate inner and outer harmony, otherwise you will fall 


into discord and confusion.” 


“Friends and dear ones have gone and those who remain will also 
depart. That world is certainly superior to this one.” At this point he 
turned to a companion, who was speaking highly of a certain orchard 
he had seen, and said: “The dust (of the tomb) is more beautiful; this 
world holds no more attraction for me. When friends come looking 


for me in future, they will go away disappointed.” 
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He then praised Khwaja Muhammad Parsi lavishly, and to his face, 
recalling happy memories of days gone by. 

Khwaja Muhammad Pars also recorded how one of the dervishes 
saw the venerable ‘Ala’ al-Din in a dream forty days after his death. He 
said to that dervish: “The favors bestowed on us by God, Glorified and 
Exalted is He, are far greater than my friends imagined.” 


His chief companions and deputies were: Khwaja Hasan ‘Attar, 
Mawlina Husim al-Din Pars al-Balkhi, Mawlin3 Aba Sa'ld, Khwaja 
“Ubaidallah al-Isfahani, Shaikh ‘Umar al-Bayazidi, Khwaja Abmad 
al-SamargandT, Sayyid Sharif al-Jurjinf, and Mawlina Nizam al-Din 
Khamash, 


r— Khwaja Hasan "Attar 
}-— Mawlind Husim al-Din Parsi al-BalkhT 


[— Mawlina Aba Sa’id 
Khwaja ‘Ala’ [-— Khwaja ‘Ubaidallah al-Isfahant 
al-Din ‘Attir —|__ Shaikh “Umar al-Blyazidi 

| Khwaja Abmad al-Samargandi 


|— Sayyid Sharif al-Jurjant 


— Mawland Nizam al-Din KhimOsh 
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+ Khwaja Hasan ‘Attar 


The son of Khwaja ‘Ald’ al-Din, in his childhood he attracted the 
attention of his grandfather, the venerable Baha” al-Din Naqshband, He 
received spiritual training from his father, He is said to have possessed 
8 strong faculty for ecstasy, which enabled him to influence whomever 
he wished, By directing his attention toward people, he could enable 
them to lose consciousness and attain non-existence. He could induce 
an experience of absence and annihilation normally accessible only to 
rare individuals on the spiritual path after prolonged effort and striv- 
ing. He seems to have b 
Khurdsiin, Anyone who kissed his hand was sure to establish a bond of 


en very famous for this in Transoxiana and 


affection with him and “to be helped toward the eventual achievement 
of blissful non-being” 

According to the Nafahdt, when he went out one morning all those 
‘on whom his gaze alighted “became intoxicated with the wine of non- 
existence and experienced ecstasy.” The same faculty was observed in 
some of his disciples 

According to the Rashahat, when he was a child he once mounted 
a calf and rode around while his friends ran alongside. Khwaja 
Baha’ al-Din Nagshband came by and said, when he witnessed the 


1” 
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sight: “The day will come when mighty kings will walk in this boy's 
train.” 

Many years later, after he had moved to Khurasan, Khwaja Hasan 
‘Attar went to visit Sultan Mirza’ Shahrukh at Bagh-i Zaghdn in Herat, 
Mirza presented him with a mule. He had helped the Khwaja to mount 
and was holding the stirrup with one hand and the bridle with the 
other, when the beast became refractory and started to move off, Mirza 
Shahrukh was obliged to run a few paces in the Khwaja’s train until 
the mule stopped. Khwaja Hasan then dismounted and turned in the 
direction of Bukhara while offering a “humble supplicatior 
Sultan Shahrukh the story of what had happened in the time of his 
grandfather, Khwaja Nagshband. 

‘A dervish of Khwaja Hasan ‘Attar was on his way to the Pilgrimage 
when he broke his journey at Hert. Signs of ecstasy, unconsciousness, 
and rapture were apparent in the countenance of the dervish. Whenever 
he passed through the markets and bazaars “he was clearly so over- 
whelmed by an influence from within that he was quite unaware of the 
hustle and bustle around him.” 

According to Mawlina ‘Abd abmin Jami, this dervish always 
kept his attention on the features of the venerable Khwaja Hasan ‘A\jar 
and preserved the Khwaja’s countenance in the treasury of his heart, 
“By virtue of this, the ecstatic quality of the venerable Khwaja was 
infused into that dervish.” 


We encounter the following ideas in a treatise on the Way of the 
Masters, which he wrote under the patronage of a sincere and devoted 
follower, who was one of the great men of that age: 


Know that the method followed by this Order is the highest path, 
the shortest of the ways that lead to God. For this method consists 
in removing the veils of individualization from the face of Oneness. 
By extinction and annihilation, this method completely consumes the 
entire universe of manifestation, 

In reality the ways of this Order begin where those of other 
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shaikhs come to an end. This Order reaches the boundary of annihi- 


lation and its starting point is ecstasy. 


Following the customary practice of the Masters of Wisdom, 
Khwaja Hasan ‘Ajtar would take upon himself the maladies of others. 
Having reached Shiraz on his way to the Pilgrimage, he took upon him- 
self the illness of a local nobleman who was one of his disciples, The 
patient recovered, but the venerable Khwaja died of that disease. His 
death occurred on the Festival of Sacrifices in the year 826/1423. His 
body was taken to Nev-Chiganiyan and laid to rest beside his father. 

He left a son by the name of Khwaja YOsuf “Attar, as well as many 
deputies and companions, of whom the most famous was Shaikh “Abd 
al-Razziiq. The latter met Sayyid Qasim Tabrizi and won his respect 
and commendation, 

His son, Khwaja Yasuf, corresponded with his contemporary, 
Shaikh Baha’ al-Din “Umar. According to Khwija "Ubaidallah Abrar, 
it was mentioned one day, during one of Shaikh Baha’ al-Din ‘Umar's 
sessions, that certain eminent Sufis considered breath retention essen- 
tial to the dhikr and had ordered it to be practiced 

It seems that Shaikh ‘Umar maintained that breath retention was 
peculiar to the Indian Orders and that the essential thing in the Way of 
the Masters was “not breath retention, but breath control.” 

When this came to the notice of Khwaja Yisuf ‘Attar, he wrote a letter 
to Shaikh Baha’ al-Din “Umar, in which he said: “We have heard that you 
ban breath retention and maintain that no shaikh of this Order ever pre- 
scribed it, In fact, breath retention in dhikr was prescribed by the venerable 
Khwaja Baha’ al-Din Nagshband and his deputies. Why do you reject it?” 

In reply, Shaikh ‘Umar wrote: “It was not our intention to reject 
their practice." He closed the subject in "vague and general terms.” 


+ Mawland Husim al-Din Parsa al-Balkhi 


He was initiated in the service of Khwaja Baha’ al-Din Nagshband, 
‘on whose instructions he joined Khwaja ‘Ala’ al-Din ‘Aqtar, achieving 
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a high degree of perfection in his company. He is famous for his strict 
adherence to the sacred law, his piety, and his constant recitation of 
litanies and remembrances. Khwaja Abrir met him in Balkh, When 
Khwaja “Ubaidallah asked him why advanced travelers in the Way 
of the Masters were still required to practice dhikr, Mawlind Husam 
al-Din said that dhikr at the level of final accomplishment was “not for 
traversing stages but for transcending them.” 

*Ubaidallah al-Abrar relates that Mawlind Husim al-Din al-Balkht 
was very punctual in his work, his gatherings, and his worship, follow- 
ing the example of ‘Umar and Zain al-Din al-KhwAff. He used to keep 
open house for visitors from early morning till the afternoon prayer. 
From the afternoon prayer till dawn the next day he would have no 
contact with anyone 


¢ Mawlana Abi Sa‘id 


One of the principal companions of Khwaja ‘Ala’ al-Din ‘Attar, he also 
served under Khwaja Hasan, He met Sayyid Qasim Tabrizi in Herat, 


¢ Khwaja ‘Ubaidallah Imam al-Isfahani 


According to the Rashahdt, the following ideas were expressed in a 
short treatise Khwaja Isfahiint wrote under the patronage of a great 
prince: 


‘What is called the “heart” is the comprehensive human reality, of 
which the higher and lower aggregations of the universe are the 
detailed particulars. This reality, however, is exempt from incarna- 
thought, one’s imag- 
ination, and all one's faculties, for it is certain that the quality of 
‘occultation and non-being will become apparent in that state, 
According to what we have heard from the venerable Khwaja 
Baha’ al-Din Nagshband, if our idea of the Truth is pure, denial 
will only intensify it, for the Truth is untouched by human negation. 


tion. To this one should direct one’s eye, one’s 
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Otherwise it would disappear, Also: “the spiritual aim of this order is 
concentrated on non-existence, the boundary of the Valley of Wonder 
and station of the manifestation of the lights of the Essence. At this 


station, being is no more.” 


Khwaja Isfahani said: “On the day when I first entered his com- 
pany, the venerable Khwaja ‘Ala’ al-Din “Attar recited these verses 


to me 


‘Let na trace of you remain, 
In this alone perfection lies. 
In Oneness make your being naught, 


Union lies in this alone. 


¢ Shaikh “Umar al-Bayazidi 


A follower of Khwaja ‘Ala’ al-Di 
servant of his spiritual court.” 


|. he was said to be “the most diligent 


a Ahmad al-Samarqandi 


Khwaja Abmad al-Samargand? was initiated in the service of Shaikh 
Zain al-Din KhwafT, from whom he received his diploma, He is one of 
the most noteworthy personalities in the line of the Masters. It is clear 
from his recorded sayings and thoughts that he was capable of a high 
level of abstraction and that his spirit of liberation gave him access to 
the divine realities 

Because of the affection he felt for the Nagshbandi Masters, he 
often frequented the company of Khwaja ‘Ald’ al-Din ‘Ayr before 
traveling to Khurasan, “Iraq, the Hijaz, and Transoxiana. After leaving 
him to go to Herat, he used to express his nostalgia in long letters. 

Zain al-Din KhwafT authorized and encouraged him to preach in 
Herat. At first the shaikh advised the people of Herat to pay allegiance 
to Ahmad Samargandi. Later, however, Shaikh Zain al-Din was alienated 
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from him because he often recited the verses of Sayyid Qasim Tabrizi in 
his preaching. He broke up Dervish Abmad’s congregation by spreading 
Tumors and even went so far as to call him an unbeliever. 

When the venerable Khwaja Abrar encountered him in Herat, 
Khwaja Abmad told him about the abuse he had suffered and turned to 
him for help. Khwaja “Ubaidallih said: “Go and start preaching afresh 
in such and such a mosque, where your community will be bigger than 
ever.” Abmad Samargandi did, in fact, enjoy greater popularity than 
before, despite Zain al-Din KhwafT's efforts to undermine it. As a 
result, the fame of ‘Ubaidallah Abrar spread among the people and he 
acquired the reputation of having conquered Shaikh Zain al-Din. 

Khwaja ‘Ubaidallah said: “Ahmad Samargandt’s audience should 
have included Abd Hafs al-Haddad, Shaikh Abd-1 Qasim Jurjani, Junaid 
al-Baghdadi, and Aba Bakr al-Shibli, if the lofty truths he uttered were 
to be understood.” 

In his preaching one day, Khwaja SamarqandT was speaking of 
lofty and subtle truths, when certain negative people in the congrega- 
tion objected: “What is the use of saying things that nobody can under- 
stand?” He responded by saying: “If you cannot understand the words 
of this Order, how are you able to judge that all those present are as 
incompetent as yourselves?” 

According to the author of the Rashahdt, the following passages 
were discovered in a collected work, written—in Arabic—in Khwaja 
Abmad’s own hand: 


In the Holy City of Jerusalem, I turned myself toward the All-Holy 
One. I heard Him saying: “Worship Me!” | asked: “O Lord, how 
should | worship You?” Came the reply: “Devote yourself to Me 
entirely, emptying your soul of all that is other than Me.” 


When I was in the City of Dervishes, I heard a spiritual being 
addressing me in spiritual language while I was awake. The voice 
said: “This bodily form you call your own person is nothing of the 
sort.” From this I understood that our limited being is not, as some 
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suppose, the same as Absolute Being. I knew through enlightenment 
that the Being of the Creator is exempt from comparison with the 
being of creation. He is a Light that spreads throughout the universe, 
the entirety of which is like a mere atom in the radiance of that Light 
As an atom arises from the light of the sun and becomes visible by 
that light, so does the whole universe become manifest and exist by 
the Light of the Real Sun. 


This humble creature was graced with the experience of an ascension 
and abstraction. This ascension was in the Essence of the Exalted 


Truth, that is, it was an illumination of the Divine Essence, In that 


abstraction and heavenly ascension, this was shown to be the dil 


ference between the Essence of God and the essence of this humble 
creature: God’s Essence is without end, but the essence of this hum- 


ble wretch is finite. 


1 saw Khwaja ‘Abdallah al-Ansirt in a dream. He said: “The rela- 
tionship between us is that of father and son, there is no "you and 


Vin ie 


8s 


After these observations, Khwaja “Dervish” Abmad Samarqandt 


had written the following stanzas in Persian 


Love am I, my whereabouts in space and time unknown: 
Phoenix of the West am I, my mark and aim unknown, 
With eyebrow and with dimple 1 shoot my human game. 
These are my bow and arrow, but that remains 


unknown. 


Although from every atom I shine forth like the sun, 
The purpose of my shining forth still remains unknown. 
I hear with every ear and speak with every tongue, 
But strangely enough my tongue and ear remain 


unknown. 


According to the Nafahat, 


‘Dervish Ahmad Samargandi was a nota 
ble disciple and deputy of Zain al-Din KhwatT, He knew the sayi 


us of 
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the Sufis and used them to good effect in his sermons. He also occupied 
himself with studying and expounding the Fusd: 

‘Mawlind Jimi noticed the following observations, written in 
Abmad Samargandi’s hand at the end of a copy of the Fusis: 


The venerable Messenger has indicated to me that I should expound 
the Fusis al-Hikam. In answer to my question, he commanded me to 
believe what MubyF-l Din ibn al-Arabi wrote about Pharaoh. | then 
asked: "O Messenger of Allah, what do you say about Being?" To 
this he replied: "Do you not see that Being is eternal in the Eternal 
and phenomenal in the phenomenal?” He then added: “You are both 
Worshipped and worshipper (anta ‘lahun wa-anta ma’lahun), for on 
the one hand, you are the point of manifestation of the divine attri- 
butes, while on the other hand, you have the nature of a limited and 
individualized creature.” 


¢ Sayyid Sharif al-Jurjant 


A favorite companion of Khwaja ‘Als’ al-Din ‘Attar, Sayyid Sharif 
al-Jurjani occupies an important position in the science of Sufism, 
being famous as the author of two works entitled “The Unicity of 
Being” (Wahdat al-wujdd) and “Definitions” (Ta’rifat). One of the great 
Sufis of the ninth Islamic century, he died in 824/142). 

Mawlana Jami writes in the Nafahat: 


T heard from one of the saints that Sayyid Sharif al-Jurjini, who was 
44 master of the subtleties of truth and reality, became a disciple of the 
venerable “Ala’ al-Din "Attar and, through his perfect humility und 
devotion, achieved the highest stages of development in his service, 
He would sometimes say: “I had no understanding of the Exalted 
‘Truth until I joined the company of Khwaja ‘Ala’ al-Din ‘Attar”” 


On the instructions of Khwaja “Ala” al-Din, Sayyid Sharif al-Jurjani 
became closely attached to Mawlana Nizam al-Din Khamish. At the 
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end of his lessons he would go and sit quietly at the feet of the vene 


able Nizdm al-Din. As he was sitting one day in this meditative state, 
an experience of non-being came upon him. His turban fell to the floor 
and the venerable Nizim al-Din Khamdsh got up and set it on his 
head. When Sayyid Sharif recovered consciousness, he said in reply to 


4 question from the venerable Nizam al-Din: “It has been my lifelong 


wish that the patterns of knowledge should be erased for a moment 
from the slate of my perception and that my heart should be relieved of 
the anxiety of learning. Now, through the grace of your noble company 
that wish has been granted.™* 


¢ Mawlana Nizam al-Din Khamish 


He was a prominent disciple of Khwaja ‘Ala’ al-Din “Attar and the 
spiritual director of the venerable Sa'd al-Din Kashghari. He lived to 
the age of ninety, It was during his early education that he encoun- 
tered Khwaja ‘Alf’ al-Din at a meeting held by one of the scholars of 
Bukhard 

According to Khwaja ‘Ubaidallih al-Abrar, Mawlina Nizam 
al-Din said: 


Before entering the service of Khwaja ‘Ala al-Din, I used to practise 


orous spiritual exercises and self-discipline. As a result of these 


exercises, I had many extraordinary experiences. The locked door of 
4 mosque would open for me when I made a sign to the lock. When I 
heurd that Khwaja “Ala’ al-Din ‘Aitir had come to Samargand, | felt 
an intense desire to meet him. | went in search of him and had the 
honor of meeting first Mawlind Aba Sa‘id and eventually Khwaja 
“All” al-Din himself. They both told me the time had come to go 
beyond ascetic practices. | understood what they meant and seized 


the opportunity to serve Khwaja Attar, praise be to Allah. 


*Rashahat. 
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Mawlana Nizam al-Din is said to have possessed a peculiar talent 
for acting as a mirror, in which those who entered his presence saw 
their own inner state reflected. If his visitor happened to be a man 
whose religious outlook was legalistic, Nizam al-Din Khimish would 
speak spontaneously of piety and righteousness. If his guest showed 
signs of rapture, he would also display enthusiasm and affection. If 
the caller was of an egocentric and heretical disposition, Mawlana 
Khamish would show signs of discomposure and would say: “Your 
nisba* got here before you.” 

Khwaja ‘Ubaidallah al-Abrdr relates: “Mawland Nizam al-Din had 
strong telekinetic powers. One day he was very distressed to hear of a 
certain person's shameful conduct, He drew a line on the wall and that 
person immediately died.” According to the Nafahat and Rashahdt, he 
frequently displayed such powers. 

Mawlind Nizim al-Din used to say that silence is more profitable 
than talking. Every utterance gives rise to a manifestation of the lower 
self. Although the emanation of divine grace is incessant, such egotis- 
tic manifestations are an obstacle to its reception. One ought to gu: 
one’s heart against such manifestations when in the company of saints, 
for they would sense them and be pained. 


# Mawlana Sa'd al-Din KashgharT 

He was the deputy of Khwaja Nizam al-Din and the spiritual teacher of 
Mawlina Jimi, As s young student he read most of the books then avail- 
able, He was wealthy, but once he had decided to embark on the Sufi 
path, he entered the service of Mawlina Nizim al-Din with complete 


*The Rashahdt supplies this note of explanation: "The Masters of Wisdom use 
the term misba (literally “relationship’) for a person's individual stamp and dis- 
position. According to these Masters, all beings and substances in the entire uni- 
verse are merely concrete manifestations of the Divine Names. As MubyT-1 Din 
ibn alArabt put it: ‘Substances have not smelled the scent of Being” In other 
words, they do not exist of themselves but are intrinsically non-existent, It fol- 
lows, therefore, that whatever substance and attributes individualized beings may 
possess, they must be relative [nisbi] and not intrinsic. That is why they refer to 
‘8 person's method and disposition as his nisba.” 
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abandon and renunciation and remained for many long years in his ser- 
vice and company. 

Having set out on the Pilgrimage with Khwaja Khamiish’s permis- 
sion, he stopped in Khurdsin and met in Herat with such prominent 
sages of the time as Sayyid Qasim Tabrizi, Aba Yazid Parani, Shaikh 
Zain al-Din KhwafT, and Shaikh Baha’ al-Din “Umar. 

Of Sayyid Qasim Tabrizi, he is reported to have said: “He is the 
vortex of the spiritual world; united in him are the realities of all the 


saints of this age,” Of Baha’ al-Din ‘Umar he said: “His mirror faces 
the Essence and nothing but the Essence does he behold.” 

His teacher, Nizim al-Din Khamish, gave him this advice: “If the 
effect of the irresistible power of God, Exalted is He, should manifest 
itself in you, beware of using that overwhelming force. 

Sa‘d al-Din Kashghari said: 


Some time after I had been given this advice, I experienced a state 
in which had I looked at someone he would immediately have lost 
consciousness; if he had come close to me he would have been com- 
pletely destroyed, When this condition came upon me, I hid in a cor- 
ner of my house and did not venture out of doors by night or by day 
for a whole fortnight, When I saw someone approaching from a dis- 


tance, 1 would wave him away. This state eventually left me. 


The following sayings of the venerable Kashgharl are excerpted 
from a compilation made by one of his pupils: 


It is easier to reach God than to succeed in any worldly undertaking, 
To attain a worldly object, one must seek before one finds. But in the 
case of God, Exalted is He, the finding comes before the seeking, 
for without having found Him how could one be inclined to look for 


Him? 


‘To escape from heedlessness, God's people abstained completely 
from this world, abandoned everything and occupied themselves 
exclusively with the Exalted Truth. 
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If someone loved something, he would want the whole world to love 
it too. 


It is God's custom not to allow access to the Truth before trials 
and tribulation have been experienced and pleasure and passions 
renounced, 


My dear companions, know that God, in all His Majesty and 
Greatness, is very close to you. Be constantly aware that you are in 
His presence and always conduct yourselves, outwardly and inwardly, 
with propriety and respect, 


To be united with God means not to exist 


Whoever is in one place is everywhere. Whoever is everywhere is 
nowhere. 


Remember God constantly until you lose yourself. 


Divine remembrance (dhikr] begins to bear fruit when it sheds its 
garb of letters and sounds in Arabic and Persian and is stripped bare 
of everything belonging to this world. 


God, Exalted is He, taught the method of vigilant meditation to His 
|-Baghdidi said: “The 
nce was a cat watching a mouse-hole.” 


own Messenger, on him be peace. Junaid 


Master who taught me vi 


Mawlina Jami's younger brother, Mawliina Mubammad, is reported 
to have said: 


Tused to work on alchemy and elixirs. In fact, | devoted much of my 
life to these pursuits, After prolonged experiments, I achieved certain 
promising results. Final success eluded me, however, so I vacillated 
between giving up and persevering with the work. 

One day as I was walking in the market, | found myself in a crowd 
of people. Suddenly someone came up from behind and seized me 
by the neck. I looked round to see that it was the venerable Mawlind 
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Sa'd al-Din. I begged him to tell me what was wrong and he said: 
“Brother: 


Let me teach you an alchemy whose elixir has no price 
As a match for contentment, there's no alchemy can 


suffice 


Having recited this verse he immediately went his way. After this 
incident | lost all interest in alchemy and found perfect peace of mind. 
| realized that the venerable Mawliind Sa'd al-Din had exerted his 


telekinetic powers out of pure compassion for this humble creature 


Many marvellous exploits of this kind are ascribed to him, 
Mawlind Kashghari died at the time of the noon prayer on 

Wednesd: 
He had two sons, The elder, Khwaja Muhammad Akbar (better 


7 Juma 


i-l'akhira 860/1456. His tomb is in Herat 


known as Khwaja Kilin), was a disciple of Khwaja Abrir. His younger 
son, Khwaja Muhammad Asghar, was well versed in exoteric and eso- 
teric learning. He died in 906/1500. Khwaja Muhammad Killin had two 
daughters, one of whom married the venerable Mawliini Jamt, while 
the other became the wife of Mawlind Husain Safi, the author of the 
Rashahat. 

His most famous companions were Mawliind ‘Abd al-Rabr 


Shihab al-Din Pirjandi, and “Ala” al-Din Abizi. 


Jami, 


The Exceptional Khwaja 
‘Ubaidallah al-Ahrar 
(Tashkandi) 


One of the most exceptionally accomplished Sufis of the ninth/fifteenth 
century, Khwaja ‘Ubaidallah al-Abrar was born in Tashkent in the 
month of Ramadan 806/1404 and died at the age of eighty-nine* in the 
village of Kemingiran near Samargand. His tomb is in the outskirts of 
Samargand. 

His genealogy goes back to the Caliph ‘Umar ibn al-Khattab. He 
was initiated in the Sufi path by Mawlnd Ya'qb Charkhi and met 
with many sages and mystics. He was still living when Mawliind ‘Abd 
al-Rahman JamT wrote about him in the Rashahat: 


‘Today the connecting link in the noble chain of the Masters of 
Wisdom is the venerable Khwaja "Ubaidallah. it is our earnest hope 
and supplication that, by virtue of his noble being, this chain of trans- 


mission may continue unbroken till the Day of Resurrection. 


¢ Khwaja Abrar's Family and Ancestors 


The venerable Abrar belonged to a family associated with Tashkent. 
His father Khwaja Muhammad Shashi seems to have been a friend 
and follower of the Sufis. His grandfather was Khwaja Shihab al-Din 


*By the Islamic reckoning, the year of his death being 895/1490. 
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Shashi, who is said to have been a wise and learned shaikh, endowed 
with spiritual states and charismatic powers. It was on account of his 
grandfather that some people later addressed Khwaja “Ubaidallah as 
“the Prince of Turkestan.” Shaikh Shihab al-Din particularly enjoyed 
the company of ecstatics. He engaged in commerce and agriculture. Of 
his two sons, one was “Ubaidallah Abrar’s father, Khwaja Mahmad, 
while the other was his uncle, Khwaja Muhammad. 

When Khwaja Shihab al-Din was near to death he asked to see 
his grandchildren. They brought him the children of his younger son, 
Khwaja Muhammad, but he disapproved of them and reproached his 
son, saying: “I hardly expected such offspring from you.” They then 


brought the infant * 
When Shihab al-Din set eyes on the child, 


baidallah into his presence, wrapped in a cloak. 


he became excited and said: “Sit me up!" When they had done so he 
took Khwija "Ubaidallah in his arms, nuzzled all parts of his blessed 
body, and wept as he said: “This is the child I wanted. If only 1 could 
have lived to see him grow up! May this child soon bring honor to 
the world, currency to the sacred law and lustre to the Sufi path. May 
the kings of the world obey his orders and comply with his command 
and prohibition. May his achievements excel even those of the great 


shaikhs of the past."* 


The venerable Shihab al-Din went on to predict all that would hap- 
pen to Khwaja ‘Ubaidallah throughout his life, then he again nuzzled 
his grandson before handing the child to his father, Khwaja Mabmid, 
and giving instructions that the boy should be well brought up. 

One of Khwaja Abrar's ancestors was the celebrated Khwaja 
Muhammad, This person was a native of Baghdad or, some say, of 
Khwarizm. He was « disciple of Imim Aba Bakr Shishi, a great scholar 
of the Shaff'T school, and seems to have been a prominent figure in the 
society of Baghdad. His great-great-grandfather on his mother's side 


*Rashahat. 


94° The Exceptional Khwdja ‘Ubaidalidh al-Ahrar 


was Shaikh ‘Umar Baghistint, whose pedigree goes back by sixteen 
links to the Caliph “Umar, by way of his son “Abdallah. 

Shaikh “Umar Bighistani was an eminent companion of Shaikh 
Hasan Bulghari, who is described as an ecstatic saint. Shaikh Khivand 
‘Tahdr was Shaikh *Umar’s son. He was proficient in exoteric and eso- 
teric learning alike. After moving to Turkestan, he spent a long time 
with Tinguz Shaikh, a Yasavi Master. 

According to the author of the Rashahdt, Shaikh Khavand Tahar 
produced works on Sufism in prose and verse, In one of his treatises he 
wrote: “Unification [Tawhid] can only mean separating the body from 
base desires for the sake of divine service, for God, Exalted is He, is 
One and it is absurd to unify the One.” Khwaja Abrir would often 
cite the poems of Khivand Tahir in his own meetings and informal 
gatherings. 

Khwaja Dawid was the son of Khivand Tahar and maternal grand- 
father of Khwaja ‘Ubaidallah. Shaikh ‘Umar Bagistani’s disciple, Baba 
Abriz, and his sons, Shaikh Burhan al-Din Abriz and Shaikh Abd Sa‘id 
Abriz, are said to have been ecstatics. Another of Khwaja ‘Ubaidallah’s 
ancestors was Mawlini Taj al-Din, one of the great men of his time 
according to the Rashabdt. His maternal uncle, Khwaja Ibrahim Shishi, 
was @ scholar of highly developed spirituality. In his youth he kept 
company with Sayyid Sharif al-Jurjni in Samarqand and studied exo- 
teric science under him. 

Khwaja ‘Imad al-Mulk was his uncle by marriage. When 
“Ubaidallith Abrar was very small, he used to stay up late at night 
listening to the conversations between this uncle and his grandfather 
Shihab al-Din Shashi. 


By his own account, when Khwaja Abrar was one year old his family 
wanted to cut his hair. They were preparing the banquet customary on 
such occasions in Tashkent, when the news came that Tamerlane had 
died. Fear and panic spread among the people, who did not even pause 
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to eat the food they had prepared, but emptied their cooking pots and 
took to the hills 

At that point in time the Khwaja’s family was living in Baghistan. 
According to the Rashahdt, a great enlightenment and intelligence 
showed on the child’s forehead. Anyone who beheld the countenance 
of Khwaja Abrar, even at that tender age, would spontaneously bless 
him and praise him. It apparently never occurred to the Khwaja to be 
heedless of Allah, and he supposed the same must apply to everyone 
else 


Again by his own account 


I saw the Prophet Jesus in a dream. At that time I was just fifteen 
years old. The venerable Prophet was standing at the threshold of 
the tomb of Shaikh AbG Bakr Shishi, I fell at his blessed feet, He 
raised my head from the ground, saying: “Do not be dismayed, 
for it is fitting that 1 should undertake your training” When 1 
told this dream to certain others, they interpreted it to mean that 
I should become a physician, This explanation did not satisfy me, 
however, so I interpreted the dream in my own fashion, Since the 
venerable Jesus had been endowed with the power to bring the 
dead 10 life, I told myself that his willingness to train my unwor- 
thy self must be a sign that I would receive the ability to revive 
the hearts of men. This interpretation of mine was shortly to be 


verified 


In another of his dreams he saw the noble Messenger, who com- 
manded him to carry him on his shoulders to the summit of a mountain. 
The venerable Prophet then said: “I already knew that you possessed 
the strength to do this. My only purpose was to demonstrate the fit.” 
In yet another dream he witnessed an example of the supernatural 
power of the venerable Khwaja Nagshband 

His own story continues: “Early in my development, I experienced 
such inner humility that I would fall at the feet of everyone T hap- 
pened to meet, making no distinction between freeman and slave, white 
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and black, young and old, master and servant. 1 would humbly implore 
them for spiritual aid.”* 

“They say that the followers of Khwaja ‘Abd al-Khaliq heard noth- 
ing but the remembrance of God, even in the midst of crowds. 1 expe- 
rienced this myself when I was only eighteen.” 

In his youth the venerable Khwaja Ahrar seems to have been quite 
poor. He says that when he was in Herat at the time of Mirza Shahrukh, 
he “didn't have a bean.” He goes on to say: 


The turban on my head was in tatters and I could only afford one 
kaftan a year, which wore so thin that the cotion padding showed 
through. I worked in the service of many different people but never 
had a horse or donkey of my own. My clothes were so thin and 50 
short that the lower part of my body never got warm in winter, In all 
the time I spent away from home in search of God, I cannot remember 
once having a couple of ewers of warm water for my ablutions, even 
in the depth of winter. When I needed to restore my ritual purity, | 
‘would sometimes leave the company of Shaikh Baha’ al-Din ‘Umar 
and go into the town for my ablutions. I would sometimes think: "If 
only the venerable Shaikh would consider letting his dervishes have 
4 drop of warm water, so they could do their ablutions here in the icy 
winter.” But this was never granted. 


During the five years he stayed in Herit, he would accept nothing 
from anyone for all his poverty and need. According to the Rashahdt, 
he never accepted any kind of present as long as he lived. 

Regarding his poverty, he tells us himself how he went one day 
to visit Sayyid Qasim Tabrizi. The Sayyid gave him a bowl of food, 
half of which he had eaten, and said: “Hey, Prince of Turkestan, as 
these hardships have been our screen, may worldly wealth become 
your screen before long.” Khwaja Abrar says: “When the venerable 
Sayyid spoke these words, I was extremely poor, with not a worldly 
thing to call my own. I acknowledge that I owe my present wealth and 


*Rashabat. 
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affluence to this blessing breathed by the venerable Qasim Tabrizi.” 

When he reached the age of twenty-two, his maternal uncle 
Khwaja Ibrahim brought him from Tashkent to be educated in 
Samargand. His interest in esoteric wisdom and Sufism was so pas- 
sionate, however, that he could make no headway in ordinary learn- 
ing. His uncle tried to make him persevere, but he spent all his time 
attending the meetings of the Sufis of Samarqand and listening to 
their conversations. He tried to pursue his formal studies, but only 
succeeded in making himself ill. His efforts resulted in serious eye- 
strain, and he was eventually compelled to abandon them altogether. 
In later life, he would say jokingly: “My education got as far as page 
two of the elementary reader.” 

After spending two years like this in Samargand, at the age of 
twenty-four he moved to Hert. There he stayed for five years, mostly 
in the company of Sufi Masters. He returned to his native Tashkent at 
the age of twenty-nine. 

It was at this stage of his life that he became interested in agri- 
culture, He was blessed with remarkable success in a farming venture 
started with one partner and a pair of oxen. In a short space of time 
he had become a rich landowner, with a huge income from his crops, 
livestock, and rents, In this connection he used to say: “My property has 
been so blessed by God, Exalted is He, that my tithe to the court granary 
of Sultan Ahmad Mirzi amounts to eighty million measures of grain 
per annum.” When asked why he should have received such bounty, he 
replied: "My wealth is for the benefit of the poor, that is why.” 

According to the Rashahat: 


The venerable Khwaja one day explained the meaning of the noble 
Qur’snic Verse: “Surely We have given you abundance.” He said that 
the Masters of Wisdom interpret it to mean: “We have given you the 
vision of Oneness in multiplicity.” He then went on to say: “For those 
who achieve this degree of insight, every atom in the universe will 
surely become a mirror, in which they will behold the everlasting 
beauty of the Divine Countenance” 
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¢ His Spiritual Journey and the People He Met 


‘As a young man on the spiritual path, the venerable Khwaja ‘Ubaidallah 
was devoted to the service of ordinary people. In the very early hours 
he would go to the great public baths in Herat and work as an unpaid 
attendant. “Sometimes,” he tells us, “I would attend to five or six cubi- 
cles at a time. To avoid taking payment, I used to leave as soon as my 
work was done. When they looked for me, | was nowhere to be found.” 

He used to say: “It was not in books that I discovered Sufism, but 
through serving ordinary folk. Everyone has a road to follow and mine 
has been the road of service. That is why service is what | love and 
value most of all. If I have high hopes of someone, I always recom- 
mend the way of service to him.” 

From his close associates and those who served with him for 
many years, we know that Khwaja Abrar was the very embodiment 
of refined behavior, both inwardly and outwardly, “in public and in 
private.” Aba Sa‘id Awbahi, his dervish for thirty-five years, has this 
to say about him: “In all those years I spent in his service, I never 
saw him spit out the skin of a grape, apple, pear, or quince, whether 
he was alone or in company. By night or by day I never saw him sit- 
ting in any but a kneeling posture, even when he was on his own, 
To my knowledge, he never once behaved unpleasantly or showed a 
disagreeable mood.” 

He was always extremely friendly and attentive to those around 
him, taking great pains to ensure the ease and comfort of his compan- 
ions and loved ones. 

‘The venerable Abrir’ met and associated with many of Khwaja 
Nagshband’s chief disciples and their deputies. Before coming to 
Khurisan, he was close to Shaikh Sadr al-Din Yamani, the follower 
of Shaikh Awhad al-Din Kirmani. In Samargand he met with Sayyid 
Qasim Tabrizi, a poet and sage endowed with the spirit of Reality and 
Liberation in a high degree. After moving to Khurasan, he was to 
spend much time at Herat in the company of this remarkable person 
and other prominent shaikhs of that city. 
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When he moved from Tashkent to Samargand, at the age of 
twenty-two, he became a regular attender at the meetings of Mawland 
Sa'd al-Din KashgharT. He would also go and sit in silence at the feet 
of Mawlana Nizam al-Din Khimish. The Nafahat records his own 
account of an incident that occurred at this time: 


At the age of twenty-two I went to Samargand with the intention of 
pursuing an ordinary course of study. At that time Mawlini Nizim 
al-Din Khamdsh was a professor at the Academy of Ulugh Bey. I had 
already heard about this person's ecstatic and contemplative facul- 
ties, When I arrived at the Academy he was giving a lecture, so I 
sat in a corner and listened in silence. When the lecture was over, 
he asked me: "What is the reason for your silence?” He then pro- 
ceeded to answer his own question, saying: “There are two kinds of 
silence. The first comes about because the person who is silent has 
left the world of ordinary humanity. This kind of silence is sacred to 
its owner, The other kind is the silence one keeps while still in the 


ordinary human condition; this is a dangerous snare.” 


In Bukhara he met with Mawlind Hamid al-Din Shashi and sat in 
the company of Khwaja ‘Ali’ al-Din Ghujdawant. Passing by way of 
Merv en route from Bukhara to Khurdsdn, he came to Herat and stayed 
there for four years, During this period he frequented the meetings of 
Sayyid Qasim Tabrizi and Shaikh Baha’ al-Din “Umar. He is also said 
to have visited Shaikh Zain al-Din KhwafT at this time 

Later, in Balkh, he associated with Mawlana Husim al-Din Parsi 
al-Balkhi, one of the deputies of Khwaja ‘Ala’ al-Din ‘Aqtar, After visit- 
ing the tomb of ‘Alf’ al-Din ‘Attar in Chiganiydn, he went to Khuluftu 
and there paid allegiance to Mawlina Ya'qib CharkhT. He stayed with 
his teacher for three months before returning to Herat, where he spent a 
further five years before going back to his native Tashkent and involy- 
ing himself in agriculture. 

“Until my twenty-ninth year,” he tells us, “I wandered in foreign 
parts, returning to Tashkent five years before the plague year.” As the 
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plague occurred in the year 840/1436, he must have gone home in the 
year 835. 


+ Experiences with Sayyid Qasim Tabrizi 
Khwaja Abrir speaks with great respect of Sayyid Qasim Tabrizi, as 
the most important of all the sages with whom he had contact: “In all 
my life,” he tells us, “I never met a more highly developed person. 
I enjoyed the company of other great shaikhs of the age, but I was 
always moved to leave them in the end. But the well being I experi- 
enced in the presence of the venerable Sayyid Qasim seemed never to 
diminish. Whenever I entered his presence, I used to see the whole 
universe revolve around him, becoming non-existent and unmanifest 
in his being” 

*Ubaidallah Abrir was a great favorite of Sayyid Qasim Tabrizt. 
He normally entertained his visitors only briefly, but never encouraged 
Khwaja Abrar to leave. Contrary to his usual practice, he instructed his 
people to admit the Khwaja whenever he arrived. 

At their first meeting, he asked the Khwaja's name. When he 
learned that it was *Ubaidallah, he said: “You must attain the reality of 
your name."* As the Rashahdt explains: 


The venerable Sayyid was indicating by these words that to deserve 
4 name meaning "Servant of God” a person ought to know Him 

The name of the Divine Essence is comprehensive and embraces all 
the attributes, so that he who knows the significance of the name of 
the Essence will also come to understand all the other names 

To bear the name "Servant of God” is therefore the privilege of 
‘a most highly perfected saint, in whom the contemplation of the 
Essential Illumination has been realized. The “contemplation of 
the Essential Ilumination” is that beyond which no veil or curtain 
remains. Only when this is achieved does transformation become 
permanent. The principal holder of this station is the chief of the 


*The name *Ubaidallah is a variant of ‘Abdallh, meaning “Servant of God,” 
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Prophets, Muhammad Mustaf®, Allih bless him and give him peace. 
In every age it is deputed to one perfect individual known as the 
Cardinal of cardinals (Qutb al-agrab}. When the venerable Sayyid 
said: “You must achieve the realization of your own name,” he 
meant: “You now bear the outer form of the name Servant-of-God. 


May you deserve it in reality also and become the supreme Cardinal 


and great Caliph of your age 


One of Sayyid Qasim’s associates, Mawland Fathalldh of Tabriz, 
reports that whenever Khwaja Abrir visited the venerable Sayyid and 
sat in his presence, Qasim Tabrizi would start speaking spontaneously 
‘of the most profound secrets of the Divine Reality. Wondrous truths 
and subtleties would emerge in the course of the conversation, This 
never happened at other times. 

One day, when Khwiija ‘Ubaidallib had left after such a conversa- 
tion, Sayyid Qasim said to Fathallah: 


Sufi sayings are indeed most enjoyable, but it is not enough merely 
to tell and hear them, If you wish to attain the felicity which is the 
goal of all earnest seekers, you should hold tight to the robe of that 
young Turkestani and never let it go, for he is destined to become the 
wonder of the age, the jewel of our time. Many noble works will be 


accomplished through him. May the world soon be illumined by the 


light of his sainthood, so that dead hearts may be revived to eternal 
life by the blessed elixir of his company and be crowned with the 


spirit of love and affection. 
One day Sayyid Qasim said to Khwaja ‘Ubaidallah: 


Do you know why wisdom and truth are so little in evidence these 
days? It is because the essential foundation of inner purification is 
lacking. Purification is impossible without lawful nourishment, Since 
this is hard to come by nowadays, there is also a dearth of that inner 


purity which is the source of divine secrets. As long as I could, | 
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made a living by sewing skull-caps, but my hand became paralyzed 
and I had to give up this work. I then sold the library I had inherited 
and used the capital to get into business. I now make a living from 
trade 


In his youth the venerable Sayyid spent much of his time in the 
company of ecstatics. He tells us: 


When 1 was in Ana 
vishes crazy with divine love. They told me where I could find a 


1 made enquiries about ecstatics and der- 


certain person answering this description, 1 went to look for him and 
whom should I find but Mawliind Jn, who had been my fellow stu- 
dent in Tabriz, Speaking in Eastern Turkish, I asked: “Mawlind Jin, 
do you recognize me?” “You are Mawlind Sayyid,” said he, 1 then 
asked what had happened to him and he said: “Like you, | was all 
confused. Something was always pulling me this way or that, Then, 


suddenly, something appeared and took me out of myself.” He then 
switched to Anatolian Turkish as he added: “I found peace, | found 
peace...” 


According to Khwaja Abrar, tears would stream from Sayyid Qasim’s 
eyes whenever he told this story, 


Khwaja Abrir was attracted by the experiences of Shaikh Baha’ 
al-Din ‘Umar, his contemporary among the Sufis of Khurisin, This 
person was disinclined to entertain visitors and from time to time, in 
accordance with the practice of his Order, he would go into retreat. 
Nevertheless, Khwaja “Ubaidallah used to visit him two or three times 
a week during the five years he spent in Herat. He tells us: 


On one of these visits of mine he asked me as usual for news of the 
city, 

“There are two kinds of news,” said I. 

“What are they?" he asked. 
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I replied: “Shaikh Zain al-Din KhwafT and his followers say that 
everything is from God,* while Sayyid Qasim Tabrizi and his associ- 
ates say that everything is God.’ What do you say?” 

“Shaikh Zain al-Din’s men are right,” he said, and he went on to 


adduce evidence in support of their assertion. As I listened, however, 


I realized that his arguments actually confirmed the view of Sayyid 
Qisim’s party. When I pointed this out, Shaikh Baha’ produced fur- 
ther arguments tending to support the view of Sayyid Qasim. | then 
understood his intention: he was hinting that while it was necessary 
to display superficial agreement with Zain al-Din Khwafi's position, 


he secretly shared the view of Sayyid Qasim. 


+ Meeting His Spiritual Director, Mawlana Ya'qib Charkhi 


The venerable Khwaja Abrar gives the following account of his mei 


ing with his spiritual director, Mawllin8 Ya'gib Charkht 


After four years in Herit, I set out for Khuluftu with the intention of 
seeking instruction from Mawlind Ya'qb Charkhi. | had heard him 
highly recommended some years earlier by a man of great refine 
ment, a merchant of Chil-Dukhtarin. 

When I reached the province of Chiginiyin, where Mawlling 
Yu'qib was living, I fell ill and had to break my journey for twenty 
days. During that time I heard so many negative things about 
Mawlin Charkhi that I almost gave up the idea of seeking him out. 
I had traveled a great distance, however, so it did not seem sensible 
to turn back without meeting him. 

When I entered his presence he treated me with the utmost cour- 
tesy and kindness. But when f returned to see him the next day he 
appeared extremely angry and his manner toward me was quite harsh 
and rude. I put this down to the hesitancy I was feeling as a result of 


the rumors I had heard about him. After a while he reverted to being 


In Persian, hame az ust (all is from Him). 
tin Persian, hame dst (atl is He), 
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infinitely kind and attentive. He told me how he had come to meet 
Khwaja Baha’ al-Din Nagshband, then stretched out his hand and 


said, “Come here and give me your oath of allegiani 

At that moment I saw in his face a repulsive whiteness like leprosy 
and I felt no inclination to take his hand in allegiance. The vener- 
able Mawland understood my feeling of repugnance and immediately 
withdrew his hand. As if changing his clothes, he suddenly trans- 
formed his appearance and assumed such a beautiful countenance 
that my reservations vanished and 1 found myself spontaneously 
embracing him 

‘Ya'qdb CharkhT again held out his hand as he said: “The ven- 
erable Khwaja Baha’ al-Din Nagshband took my hand in his and 
said: “Your hand is my hand, whoever holds your hand has held my 
hand, This hand is the hand of Khwaja Baha’ al-Din, so take hold 
of it” I immediately took his blessed hand in mine and he instructed 


me in the method of negation and affirmation through numerical 


awareness.” 

‘Mawliind Charkhl added: “This is what I received from the vener- 
able Khwaja Nagshband. If you prefer, you may train your own pupils 
by way of ecstasy.” 

After three months in his company, Mawlini Ya'qab gave me 
permission to leave. On the day of parting, he gave me a complete 
explanation and clarification of the Way of the Masters. He described 
the method of bonding heart to heart and said: "Go gently in teaching. 
this path. May you guide capable seekers to their destination,” 


{In explanation of the Qur'anic verse: “Ail praise belongs to Allah, 
Lord of All the Worlds,"*} Praise has its inception and its consum- 
mation. Praise reaches its consummation when the servant realizes 


*Translator’s note: see page 33, 
tAL-hamdu lilléhi rabbi-l’élamin (1:2) 
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that he is but the point of manifestation where God, Exalted is He, 
praises Himself, when he recognizes his own non-existence and when 
he sees that neither Essence nor attributes nor actions belong to him 
at all 


{Concerning the Qur’anic verse: “And be with the faithful and true 


With loving friends rejoice 
Love should ever be your choice. 
From those who are not loving, flee 


High and mighty though they be 


[On the Que'nic verse: “Say “Allah!” then leave them.) This means: 


“Leave the attributes and return to the Essence.” 


[On the Qur'anic verse: “It is the same to them whether you warn 


them t) This probably refers to those who are immersed in the 


wonder of Love. Lost in ecstatic contemplation of the Essence, they 


are unaware of the existence of anything but God. 


[Concerning the Prophetic saying: “To me, together with Allih.’] 
The mysterious reality of the venerable Messenger is so closely and 
everlastingly attached to the Exalted Truth that nothing else could 


intervene between them. 


Thi which 
is unacceptable. Admissible pride is total dedication to the Exalted 


Truth, Thi 


fe are two kinds of pride, The first is the common vari 


genuine pride is conducive to annihilation. 


Khwaja Mubammad Pars says that constant divine remembrance 


reaches a stage where the remembrance and the heart become 


ne 
single reality. In my opinion, this must mean that the reality of dhikr 


is something transcending words and sounds, while the reality of the 


ja-kiind ma‘a-lyadigin (9: 119) 
‘*Quli-lldhu thumma dharhum (6: 91) 
2Sawa'un ‘alaihim a-andhartahum (2: 6) 
4Li ma'o-liah, 
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heart is a subtle awareness transcending the categories of quality 
and quantity. When constant remembrance reaches perfection, these 
two realities unite and it becomes impossible to distinguish one from 
the other. At that moment nothing can penetrate the heart except 
the object of remembrance (God) and both remembrance and heart 
become annihilated in Him. 


Nizam al-Din Khimish once asked me: “Is silence to be preferred 
or is it better to speak?” Before I could answer, he went on to say 
“If you have been liberated from your own existence, nothing you do 
can become an obstacle; but if you are trapped within the confines of 
your being, then whatever you do is harmful."* 


Shaikh AbU-1 Qisim Jurjint said: “Seek the company of someone 
in whose being you merge completely, or who merges completely 
in yours, or together with whom you become extinguished in the 
Exalted Truth so that neither of you remains." 


In order to achieve non-being, the traveller must carry self-abasement 
and humiliation to such lengths that he comes to witness the Divine 
Beauty in the mirror of annibilation and non-existence, 


Nothing is so effective as misfortune and tribulation for purify- 
ing one’s inner being. Pain and suffering rend the coarsest human 
veils. Such is my own belief, though it is not shared by any friend or 
companion, 


The universal aim is this: that one’s subtle awareness should be 


directed permanently toward the Exalted Truth. 


Such a close contact with reality must be attained that neither water 
ean wash it away nor fire burn it up. 


According to the author of the Rashahdt, ‘Ubaidallah Abrir once 


*Compare the famous stanza of the venerable Aba Sa‘id Abd-l Khair: 
With You, my every pretence is prayer, 
Without You, all my prayers are pretence. 
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said to him in private: “The sum of all the various sciences is the 
explanation of the Qur'an, the Prophetic Tradition, and Islamic ju 
prudence. The sum of ail these is the science of Sufism. The sum 
and subject matter of Sufism is the question of Being, They say that 
at all levels there is but one single Being, which becomes apparent 
through its own ideation, This is a very difficult and subtle topic, To 
feflect upon it, both reason and imagination must be brought into 
play. Starting with a keen intelligence, one must devote one’s entire 
effort to polishing the mirror of one’s own reality until no trace of 
the world remains. As this mirror is purified of unreality, one’s sub 
tle awareness begins to reflect the light of Being and the Reality of 


Being shows its true face.” 


The Birds gathered together and set off to visit Simurg (the King of 


Birds). One by one they made their excuses and turned back. None 


wurg within them 


reached Simurg but those who had something of Si 


Absolute annihilation does not mean becoming unconscious of oneself. 
Annihilation means the real experience of detaching oneself from attri 
bbutes and actions and confirming that God is the real doer. This explains 


the Sufi riddle: “There is no struggle of denial and affirmation.” 


Is our ultimate goal presence and direct contemplation? Or is it anni 
hilation and non-being? Some great sages would seem to maintain 
the former view, but in reality the goal is annihilation and non-being 
To be subject to presence and contemplation is to be subject to some- 


thing “other.* 


Divine contemplation has two meanings: one is to witness the singu- 
larity of the Sacred Essence through the veil of manifestations; this 
is what the Sufis call the vision of Oneness in multiplicity. The other 


is to behold the Pure Essence in total abstraction. 


The ultimate goal of Sufism is the degree attained by the perfect 


ints. Direct contemplation is not lost at this stage, unless through 


complete absorption in the vision of Reality. 
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To know the secret of destiny is to be at peace, For it is to be aware 
that the apparent universe is entirely non-existent and that God is the 
Reality behind all manifest forms. The peace such knowledge brings 
is like that of the waves returning to the ocean. 


Scholars like Abo Hantfa and al-Shafi'T discussed the external aspect 
of the sacred law. Of the reality of Love they had no knowledge. 


¢ Some Marvelous Exploits of Khwaja Abrar 


As recorded in the Rashahdt and Nofahdt, in his youth, he was strolling 
one day with Mawldnd Sa'd al-Din Kashghari. They stopped to watch a 
wrestling match in the Herat bazaar. A well-built champion was getting 
the better of a weaker fellow, Sa'd al-Din and Khwaja Abrar decided to 
test the development of their spiritual powers by lending moral support 
to the weaker wrestler: 


No sooner had we begun to concentrate on the underdog than a 
remarkable change came over him. He caught his bulky opponent in 
4 bold and lifted him off the floor. Then he turned him upside-down 
and landed him Mat on his back. Cheers erupted from the astonished 
crowd, to whom the cause of this dramatic upset remained a mystery, 

1 noticed that Mawlind Sa’d al-Din still had his eyes half shut. 1 
tugged at his sleeve and said: “That's enough. Don’t concentrate any 
Jonger.” 


A friend of his relates: 


T was with Khwaja Abrar in Firkat. One day he asked for an ink- 
holder and pen. He wrote the name Abii Sa‘id Mirzi on a piece of 
paper, which he then folded and put inside his turban. At that time, 
the name and title of Sultan Ab@ Sa‘id Mirza were still unheard of. 
‘Some of the Khwaja’s relatives were curious to know whose name 
he had written down and then placed so respectfully on his head. 
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He explained: “This name belongs to a man whose subjects we may all 
become, for he is destined to rule Tashkent, Samargand, and Khurisin.” 


A few days later the fame of Sultan Abi Sa’id Mirza spread from 
Turkestan. It seems the Sultan had a dream in which, at a sign from 
Khwaja Abmad Yasavi, Khwaja Abrar recited to him the first Sara 
of the Qur'an. In his dream, he asked Khwaja Yasavi the name of the 
venerable Abrir, whose features he retained in his memory after awak- 
ing from sleep. He also recalled the name he had been given, so he 
enquired among his entourage to see if anyone knew the person to 
whom it belonged. On learning that such a person was to be found in 
Tashkent, Mirza took horse at once and set off in that direction. 

He found Khwaja "Ubaidallah waiting to meet him in Firkat and 
he fell at his feet, saying: “By God, this is the holy man I saw in my 
dream!" He humbly implored his blessing, which was granted 

The venerable Abrir won Mirzi's heart completely, treating him 
with great kindness and attention, He was also a great help and inspira- 
tion to him later on, during his political career 

When Sultan Mabmad Mirzi proposed to seize Samarqand from 
his brother, Sultan Abmad Mirzi, Khwaja Abriar tried to dissuade him 
He pointed out that Samargand enjoyed the protection of the saints 
and warned him that to draw the sword against his brother would be 
immoral and contrary to the sacred law of Islam, But Sultan Mabmad 
would hear none of this. He marched on Samargand. When the armies 
met in battle, Khwéja “Ubaidallah and three of his companions exerted 
their supernatural powers, A violent rainstorm ensued, The army of 
Mabmid Mirza was thrown into confusion, his commanders took 
fright, and the siege of Samarqand was lifted 

Khwaja Abrar had his opponents, for there were those who could 
not conceive the idea that a spiritual teacher might also be a rich trader 
and landowner. He was nevertheless renowned for the charismatic pow- 
ets he demonstrated to friends and opponents alike, especially to the 
rulers of that period, 

He used to say: 


“Had I assumed the role of shaikh, none of my 
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contemporaries would have found any pupils. But our business is to pro- 
tect the Muslims from the evils of tyranny. It is therefore our duty to make 
contact with kings, winning their hearts through friendly intercourse.” 

He also said: “Such power has been conferred on me by the pure 
grace of God, Exalted is He, that—if I wished—I could write a letter to 
the Emperor of China, who claims divinity, and charm him into forsak- 
ing his throne and running barefoot to my door. Nevertheless, I humbly 
await God's bidding.” 


¢ His Death 


Khwaja Abrir fell sick in the month of Mubarram, 895/1489. His final 
illness lasted eighty-nine days, and he was eighty-nine years old when 
he died, on a Friday night at the end of the month of Rabj‘u-l'awwal, 
895/149, 

Mawlind Abi Said Awbahi attended the venerable Khwaja during 
his final sickness. He relates how on Wednesday, 20 Rabi‘u-l'awwal 
895, the Khwiija ignored his poor health and set out for the village of 
Kemingirin, His condition was worse on the Thursday, but he man- 
aged to travel all day, reaching Kemangiran in time for the late evening 
prayer, There he stayed for seven days, On the seventh day, Friday, 
his strength began to ebb. On the last day of the month, he performed 
his sunset prayer by nods and signs. A few hours later, the venerable 
Khwaja Nasir al-Din *Ubaidallah al-Abrar had breathed his last. 

During his illness, the Khwaja was very careful not to fall behind 
with his prayers. When he was in the throes of death, an earthquake 
occurred in Samargand. This was felt by people gathered in the mosque 
for midday prayers. To those who knew of the Khwaja’s condition, it 
seemed to be an omen of his death, As soon as the congregational prayer 
was over, they set off on the walk to Kemingiran. At the very moment of 
his death a second and more violent earthquake occurred in Samarqand. 

Sultan Ahmad Mirza arrived with his retinue in time to be near the 
Khwaja during his last moments. They conveyed his body to Samarqand 
in a funeral procession. After the ritual washing and enshrouding, the 
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funeral prayers were performed. The congregation included the nobles 
and notables of Samargand, as well as a throng of ordinary folk. 

His children and grandchildren constructed a fine mausoleum over 
his grave, which became a place of visitation 


¢ Khwaja Ahrar’s Descendants and Companions 


# Khwaja Muhammad ibn ‘Abdallah 

Khwaja Abrar’s elder son, born by his first wife, was Mubammad ibn 
‘Abdallah, better known a: 
learning, he seems to have possessed insight and special powers like those 
of his father, We are told that Khwaja “Ubaidallah treated his son with 
respect and formal politeness. When the Uzbeks conquered Samarqand 
he found a refuge near Andijan, where he died and lies buried. 


<hwajagiin.” Well versed in all branches of 


He was the son-in-law of Sayyid Taqi al-Din Mubammad Kirmant, 
whose daughter bore him three sons and two daughters. When this wife 
died he married a daughter of Khwaja Mubammad Nizim. This second 
wife also bore him three sons and two daughters. 

According to the Nafahdt, the venerable Khwajagin had the fol- 
lowing sons, in order of age: Khwaja "Abd al-Hadi, Khwaja Khavand 
Mabmad, Khwaja ‘Abd al-Hagg, Khwaja "Abd al-‘Alim, Khwaja 
Mubammad YOsuf, Khwaja ‘Abd al-Shahid, Khwaja "Abd al-Payd, All 
of them were Masters of Wisdom 


+ Khwaja ‘Abd al-Haqq 
Of the venerable “Ubaidallih’s grandchildren, the most notable is 
Khwaja ‘Abd al-Hagg, the third of Mubammmad ibn ‘Abdallah’s eight 
sonst Khwaja Abrar taught him how to do dhikr when he was only 
twelve years old, describing the boy as a future Master. 

The light of sainthood and signs of charisma appeared in Khwaja 
‘Abd al-Hagg after his grandfather's death. Thirty years later, in the 
year 925 of the Hijra, he succeeded to Khwaja Abrar's teaching rug 


Editor's note: The section above indicates six or seven sons. This text reflects 
the original 


u2 


Khwaja *Ubaidallab al-Abrar — 
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[— Khwaja Mubammad ibn ‘Abdallah (sor 
|— Khwaja ‘Abd al-Haqg (grandson) 
|— Khwaja Muhammad Yahya (son) 
}-— Mawlana Sayyid Hasan 

}— Mawlana Siraj al-Din Qasim 

}— Mir ‘Abd al-Awwal 

[— Mawlana Ja'far 

}-— Mawlind Burhan al-Din Khuttalani 
}-— Mawhind Lutfallah Khuttalini 
}-— Mawlind Shaikh Idamallah 

}-— Mawland Sultan Abmad 

}-— Mawlina Abd Sa'id Awbahi 

}— Mawland Muhammad Qadi 

}-— Mawlind Khwaja ‘Ali Tashkandi 
}-— Shaikh Habib Najjar Tashkandt 
}-— Mawlana Nar al-Din Tashkandi 
[-— Mawland Zada Otrari 

[-— Mawlana Nasir al-Din Otrart 

— Hinda Khwaja Turkistant 

[-— Mawlana Isma‘ll Firhati 


}— Shaikh Fadil llahi 


‘— Sayyid Ahmad al-Bukhari 


Figure 8 
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Khwaja Muhammad Yahya 

Khwaja Mubammad Yahya was the younger son of the venerable 
“Ubaidallah Abrar, by his second wife. He was a great favorite with his 
father. Toward the end of his life, Khwaja Abrar made him his lieuten- 
ant and appointed him keeper of his tomb. 

Whenever Khwaja Yahya came to his father’s meetings, Khwaja 
Abrar would speak of the most profound truths, addressing his words 
to his son. The venerable ‘Abd al-Rahman JimT was a great believer in 
Khwaja Mubammad Yabya, He said: “Knowledge is the dominant char- 
acteristic in the venerable Khwajagin, while Khwaja Yahya is more 
inclined to ecstasy.” 

After his father's death, he made it a custom to kneel in vigil by his 
tomb from just after late evening prayers until dawn. Khwaja Abrar's 
companions were thrilled to find him taking after his father in friendli- 
ness and insight. He also had psychic powers like those of his father, 
but he seldom displayed them 

Khwaja Mubammad Yabya had all his goods and property confis- 
cated in the year 906/1500-1, when Samargand was seized by the Uzbek 
chieftain Shih Bakht Khan, He was on the road to Khurdisin when 
he and his two sons, Khwaja Zakariya and Khwaja Mubammad Baqi, 
were attacked and martyred by an Uzbek detachment three hundred 
strong. He had received a spiritual indication of the fate that awaited 
him, His body was interred beside his father's tomb. 

Note: The Thamarét al-Fu'éd mentions another son of “Ubaidallah 
al-Abrar, named Khwaja Mubammad Amin. 


+ Mawlina Sayyid Hasan 
Mawliin& Sayyid Hasan was a great friend of Khwaja Abrar, His 
father took him into the Khwaja’s presence one day when he was just 
a little boy. The Khwaja happened to have a dish of honey in front of 
him, and the child immediately sat down and started eating it. When 
Khwaja Abrar asked his name, he said: “Honey.” *Ubaidallah laugh- 
ingly praised the child’s capacity for total immersion in the thing he 
loved. Taking the boy from his father, he taught him to read and also 
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gave him spiritual training. In later years he held Sayyid Hasan in 
very high esteem. 


# Mawlana Siraj al-Din Qasim 

Mawlina Siraj al-Din Qasim was a disciple and servant of the vener- 
able Abrar, to whom he stuck so close that they nicknamed him “the 
Khwaja’s shadow.” In the early days he used to prune the Khwéja's 
fruit trees. His strongest disposition was toward ecstasy and non-being. 
Mawlind JamI seems to have considered him superior to all the rest of 
“Ubaidallah Abrar’s disciples, We are told that the Khwaja once fell 
seriously ill and Mawland Qasim wished to sacrifice himself to save 
his teacher. Over the protests of the venerable Abrar, he took the dis- 
ease upon himself and died of it, while the Khwaja recovered. 

His death occurred in the year 891. As he was dying, he fixed his 
gaze on the countenance of the venerable Khwaja, who wept as he said: 
“He had no equal in annihilation and inner abstraction; who is left to 
us now?” 


+ Mir ‘Abd al-Awwal 
The son-in-law of Khwaja Abrir, Mir ‘Abd al-Awwal was a native of 
Nishpdr. Khwaja Abrdr trained him through abasement and humili- 
ation. Having entered the service of ‘Ubaidallah in Transoxiana, he 
devoted seven years to self-discipline and spiritual exercises. In all that 
time, his teacher ignored him completely; if he happened to catch his 
eye, he would turn him out of the meeting and subject him to harsh 
treatment. But at the end of the seven years he gave his daughter to Mir 
‘Abd al-Awwal in marriage, making him his son-in-law, 

He tells us how the Khwaja reduced him to “scorched earth.” When 
he looked at himself, he “seemed as useless as a rotten tooth.” 

‘These words reminded the author of the Rashahdt that the Khwaja 
once said: 


God, Exalted is He, appears to treat his saints harshly in this world, but 
there is grace concealed within that harshness. Through that hidden 
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grace, God uses His apparent harshness to cleanse the inner reality 
of His servants till they are liberated from the ordinary human con- 
dition, The reverse applies to those God does not love, for He uses 
apparent grace to bind their inner being more tightly to the coarse 
physical world, while His secret harshness deprives them of the world 
of liberation and its spiritual delights. 


Mir ‘Abd al-Awwal died in the year 905/150, forty days before the 
martyrdom of Khwija Mubammad Yahya and his two sons. 


+ Mawlana Ja'far 

Mawlina Ja‘far was a scholar who was both practical and wise. This 
companion of Khwaja Abrar bad a strong disposition toward ecstasy 
and non-being. During his ritual prayers, he would recite long pas- 
sages from the Qur'an, He could hardly raise his head from prostra- 
tion because of the intense rapture he experienced during worship, He 
spoke but little 

He is reported as saying 


My heart soon grew weary of formal studies and I yearned to follow 
the people of God. One night I dreamt that I had entered the Khwija's 
service. | asked him: “When does the servant reach God?" He replied: 


“Only when he disappears from himself.” This dream affect 


me $0 
deeply that I left college straight away and went to Abrir. “Mawling 
Ja‘far." said he, “do you know when the servant may reach the Lord? 


Only when he loses himself in the service of God." 


He died in 893/1488. All the associates of Khwaja Abrar were pres- 
ent at his funeral. Three days later they held a feast in honor of his 
soul, slaughtering eighty sheep for the roast dish alone. 


¢ Mawlana Burhan al-Din Khuttalant 
Mawlana Burhan al-Din Khuttalani was one of Khwaja Abrir’s chief 
companions and an eminent scholar. He completed his exoteric studies 
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at an early age. For about forty years, he was inseparable from the com- 
pany of Khwaja ‘Ubaidallah. He tells the story of how, at the request 
of Sultan Ahmad Mirza, Khwaja Abrir took him and some other com- 
panions on an expedition into Turkestan one very severe winter. He 
describes the hardships of the journey to the village of Shahrukhiyya, 
where the Khwaja so charmed the Mongols and Uzbeks who came there 
to plunder, that they spontaneously discarded their idols and embraced 
the faith of Islam, having first handed over to the Khwaja some two 
thousand prisoners they had captured. 

Khwaja ‘Ubaidallah sent the captives back to their homelands, As 
for the invaders, he appointed experts to teach them the Qur’dn and the 
doctrines of Islam, 

Mawlin’ Khuttalint died eight days before Mawlind Ja‘far, Both 
of them had received medical treatment at the hands of a doctor from 
Khurdsin. This doctor found the venerable Khwaja ‘Ubaidallah in a 
very angry mood: “He addressed me with harsh words, saying: *You 
have killed two of my men, a third like whom is not to be found on 
the face of this earth. Even if the seven levels of earth and the seven 
layers of heaven were filled with pure gold, their value would not be 
matched.”"* 


¢ Maw/and Lutfallah Khuttalant 

Mawlind Lugfallah Khuttalint was the nephew of Mawlina Burhéin 
al-Din and a favorite of Khwaja Abrir. He was well versed in sacred 
law and mysticism. We find him described as a cheerful and humorous 
person, whose wit amused Khwaja "Ubaidallah. 

One night in a dream he saw the blessed Prophet, who appeared 
exceptionally beautiful. In a meeting the next day, the venerable Khwaja 
looked at him as he said: “People dream of the venerable Messenger in 
various forms.” At this, the Mawling tells us: “I saw in the Khwaja the 
very same beauty I had seen in the Messenger of Allah, on him be peace. 
As a result of this vision 1 became quite addicted to Khwaja Abrar.” 


“*Rashahat. 
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# Mawlana Shaikh Idamallah 
Mawland Shaikh Idamallih was a companion of Khwaja ‘Ubaidallah 
and his steward for many years. While in the Khwéja’s service, he 


observed constant austerity and self-discipline 


¢ Mawlina Sultin Ahmad 

Mawlana Sultan Abmad was a religious scholar, well versed in both 
exoteric and esoteric learning. He took leave from Khwaja ‘Ubaidallah 
to go on Pilgrimage, reentering his service after his return from Mecca 


+ Mawlana Abii Sa‘Td Awbahi 
Mawlind Abd S: 
in whose service he spent thirty years. He had been a student at the 


Td Awbahi* was a close companion of Khwiija Abrar, 
Academy of Ulugh Bey but abandoned his studies when Sufism became 
his passionate interest, Leaving the college in Samarqand, he set out for 
Kab-i Nar (“Mountain of Light") to join Shaikh Ilyas ‘Ishqi, of whom 


he had heard good reports. He tells us: 


By coincidence, my road passed by the door of Khwaja Abrir's 
school. I saw him ride up from somewhere and dismount from his 
horse by the gate. It struck me that I had never seen the Khwaja 
before, so | decided to postpone my visit to KOh-i Nar until 1 had 
ol, 


made his acquaintance. | followed him into the school, where 1 saw 


him sitting with a group of disciples in the hall. I went in and sat fac 
ing him. For a while he said nothing, then he raised his blessed head 


and looked at me as he recited this couplet 


Why should you go to the mountain? Stay with me. 


The mountain is no place of refuge any more 


A change came over me when I heard these lines. | said to myself 
“If the venerable Khwaja recited this couplet for my sake, let him 


repeat it.” The Khwaja then turned to me and quoted the verse again, 


*The spelling of this name is uncertain. The form ObshT may be more correct 
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mentioning that it was by Shaikh Kamal Khijandt and addressing 
me by name 


Straight after this, Khwaja “Ubaidallah left the school, mounted his 
horse and rode away. Abii Sa’id was drawn to him so powerfully that 
he felt “dazed and confused.” He wondered how the Khwaja could have 
known his name and how he could have chosen such a relevant couplet. 
Leaving all his books and things to his college friends, he entered the 
service of ‘Ubaidallah Abrar and embarked on the spiritual path. 

He has much of importance to say about Sufism; for instance: 


What is meant by the spiritual quest is not only to enjoy the rank one 
has achieved, but to yearn for the stages that lie ahead. For the goal is 
infinity. In comparison to what still remains unreached, all that has 
been attained is a mere drop in the ocean, If the traveller leaves this 
world too easily content, he will be confined eternally to that limited 
experience, forever deprived of boundless delights and ecstasies. 


# Mawlana Muhammad Qadi 

Mawland Mubammad Qadi was an advanced disciple of Khwaja Abriir, 
whose states and marvelous exploits he described in a work entitled 
Silsilat al-Arifin wa-Tadhkirat al-Siddigin (Pedigree of the Sages and 
Biography of the Saints). According to his statement in this book, he 
entered the Khwaja’s service in the year 885 of the Hijra and continued 
in that service for twelve years, He had such an aptitude for Sufism that 
his presence in a group meeting would inspire the teacher to speak of 
the most profound realities. 

As a young man he wanted to take leave of the Khwaja in order 
that he might go to college in Herat. It was the summer season and 
he found the Khwaja writing in a corner of the garden. When he saw 
Mawlana Qadi, the venerable “Ubaidallah got up, took the young man 
by the hand, and led him to a quiet spot. 

“As soon as the Khwaja’s hand touched mine,” he tells us, “I was 
lost to myself. When I had recovered my normal consciousness after a 
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while, he said: ‘I don’t suppose you can read my handwriting’ Then he 
took a piece of writing from his blessed pocket and read it to me. When 
he had 
“Take good care of my letter.” 


inished reading. he folded the paper and gave it to me, saying: 
The text of the letter is given in the Rashahat 


The true essence of worship is humble veneration, supplication, and 
contrition. These qualities arise in the heart through the contempla- 
tion of God's glorious majesty. The achievement of such bliss depends 


on love. Love becomes manifest throu, 


obedience to the Prophet 
and Master of all ages. We therefore need to know how to obey 

Thus it becomes necessary to pay attention to those scholars who 
are the heirs to true religious knowledge. As for those who abuse 
their learning, making it a means to worldly gain or an instrument of 
fame and fortune, they must be avoided 


One should not mix with dervishes who indulge in music and 


dancing and who do not hesitate to buy and sell all kinds of things. 
One's ears must be deaf to heretical doctrines. One must study to 
acquire true wisdom, in conformity with the practice of the Prophet 


May you be blessed with peace 


After the letter had been handed over, they rejoined the other dis: 
ciples, Mawlind Mubammad Qad received the Khwaja’s permission to 
go to He 


t and a blessing was recited. Qadi Muhammad encountered 
so many hardships and obstacles on his journey that he finally lost the 
desire to study, He returned to Samarqand and devoted himself to the 
service of Khwaja ‘Ubaidallah 


+ Mawlana Khwaja ‘AIT Tashkandi 

Mawlind Khwaja "AIT Tashkandt was one of the earliest disciples 
Khwaja ‘Ali was only twenty-one when Khwaja Abrar came back from 
Khurasn to his native Tashkent and took up agriculture. Even at that 
time he was in the service of Khwaja Arar, 
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¢ Shaikh Habib Najjar TashkandT 
Shaikh Habib Najjir Tashkandi was a business agent and a faithful 
disciple of Khwaja Abrar 


¢ Mawlana Nar al-Din Tashkand? 

Mawlina Nar al-Din Tashkand? was one of those who “won approval 
and admiration” and is known to have been bound to Khwaja Abrar 
by very strong ties of affection. He died at a very early age, having 
saved Khwaja Arar by taking upon himself a serious illness that had 
afflicted the Khwaja* The year of his death was 840 by the Islamic 
reckoning. It seems he was a very comely youth. 


¢ Mawlina Zida Otrart 

Mawlind Zida Otrarl, whose personal name was Mubammad ibn 
‘Abdallih, seems to have been a great friend and close companion of 
Khwéja Abrir, He kept the company of Khwaja Abd Nast-i Parsd, 

He was so talented that Khwaja Ahrir considered it unnecessary 
to his progress to undergo training in dhikr. Before presenting himself 
to Khwaja Abrir, he had served an order of Turkish shaikhs called the 
‘ishqiyya (Turkish Ashkiler). He was given to rapture and ecstasy. He went 
on Pilgrimage during the Khwaja’s lifetime, and on his return he settled 
in Damascus, where he engaged in spiritual teaching until his death. 

According to the Nafahat, “Ubaidallah al-Abrar said: “I never met 
anyone with the learning and devotion of Mawlan& Zda Otrirl,” He is 
famous for having achieved “perfect renunciation and abstraction from 
the world.” 


¢ Mawlind Nasir al-Din Otrart 

Mawlind Nasir al-Din Otrari, the young brother of Mawlind Zida, 
spent a long time in the service of Khwaja Abrar after the latter had 
captivated his heart, 


“Editor's note: On page 114 a similar story is attributed to Mawlind Qasim, This 
text reflects the original 
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¢ Hindd Khwaja Turkistant 

Hindi Khwaja Turkistini, a favorite companion of Khwaja Abrar, was 
a Turkestani prince and had been a young knight. We learn from the 
Rashahat that he was originally hostile and antagonistic to Khwaja 
Abrdr, but became his servant and disciple when the Khwaja worked a 
miracle. “He was a strikingly handsome young man.” Traces of ecstasy 
and rapture were apparent in his face 


¢ Mawlana Isma’il Firhati 
Maw!ina Isma‘Tl Firhatl was the youngest son of Maw!ling Saif al-Din 
Mannari, a companion of the venerable Baha’ al-Din Nagshband. A 
senior friend and companion of Khwaja *Ubaidallah, he is said to have 
been a scholar and a person of great worth. The venerable Khwaja loved 
and respected him both for his own abilities and for his father’s sake 
At their first meeting, Khwaja Abrar offered Mawlind Isma'il 
a bunch of Husayni grapes. S 
moment that Mawlina Isma‘il experienced a state of absence and non- 


ich spiritual grace was present at that 


being and the grapes fell from his hand. From the instant he recovered 
consciousness he became the Khwaja’s inseparably devoted servant 
After the Khw4ja's death, he went to Mecca and settled in the Sanctuary 
there for the rest of his life. 


Apart from the twenty already mentioned, the venerable Khwaja Abrar 
had twelve other well-known companions. According to the Thamarat 
al-Fu’ad, they were: Shaikh A'yan Kazarini, Shaikh Rabmatallah, 
Mawlana Sultan ‘Ali, Mawlind Masi, Mawlina Najm al-Din, ‘Abd 
al-Wahhab Samargandi, ‘Abdallah Sirmaki, Khwaja Mubammad Amin 
Bulghari, Mir Qindd Harawi, Khwaja Mustafa Rimt, Fakhr al-Din ‘All 
Wavig, Ism&‘Tl Shirwiini. 

Khwaja Abrar had three other associates named Ismail: Mawlind 
Isma‘Tl Qamari, Mawlana Isma‘il Shamsi, and Mawlana Isma‘il Thalith. 
The last of these was a scientist and scholar, who had read nearly all 


the important literature existing at that time. His talents were recog- 
nized by Khwaja “Ubaidallah when he came from Herdt to Samarqand 
to join his service. 
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Also important are two figures who came under the Khwaja’s spiri- 
tual influence in Samargand before emigrating to the Ottoman Empire: 
Shaikh [ahi and Sayyid Amir Abmad al-Bukhari, As heirs to the tradi- 
tion of the Masters, they gave the Naqshbandi Order a new lease of life 
in Anatolia and the Balkans. 


@ Shaikh Fadi llahi 

The first name of Shaikh Fadli [ahi was ‘Abdallah, He was born 
in Simay (near Kitahya) in the province of Germiyan, After devot- 
ing himself for some time to exoteric studies at the Zeyrek College in 
Istanbul, he accompanied the learned Mawlind Tasi to Khurasan and 
furthered his education there. 

Having developed an interest in Sufism, he sold his books and went 
to Samarqand, where Khwaja “Ubaidallah Abrir admitted him into his 
service. After receiving instruction and training in the disciplines of 
the Order, he was given permission by the Khwaja to spend a year 
in Bukhara, at the mausoleum of Khwaja Baha’ al-Din Nagshband, 
where he underwent nine successive forty-day retreats. Very few der- 
vishes had ever been capable of achieving such a feat, According to 
the Nafahat, “Completely sustained by the noble spirit of the venerable 
Khwaja, he solved all his problems and received spiritual grace and 
blessings.” 

As we read in the same source, it was Shaikh [laht who intro- 
duced the Way of the Masters to Anatolia, Istanbul, and the Balkans, 
Invited to settle in Istanbul, he took up residence in a small apartment 
in the school attached to the Zeyrek Mosque. There he gave teaching 
and instruction in the Way of the Masters to all who came as seekers, 
including many great and famous men. 

‘After some time, he grew weary of the pressures that went with being a 
celebrity. Leaving Sayyid Abmad al-Bukhari to take his place, he accepted 
the invitation of Ghazi Evranosoghlu Abmad Bey, a great Governor of 
Rurmelia, and moved to Vardar Yenijesi. There he spent the rest of his days 
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as a spiritual teacher and author, dying in the year 896/1490, His works 
include Zad al-Mushtaqin and Najat al-Arwah. His tomb is in Yenije. 


+ Sayyid Ahmad al-Bukhai 
A native of Bukhara, he was a direct descendant of the venerable Imam 
Husayn. He joined Khwaja Abrar in Samargand and spent many years 
in his service. According to the Nafahat, Sayyid Abmad felt uncom- 
fortable about the excessive honor, respect, and attention shown to him 
by Khwaja Abrar. 

Khwaja ‘Ubaidallah apologized for this one day, saying: “How can 
I fail to show you great respect? Whenever I look at you I see the maj- 
esty of two noble men, for you are descended from the Messenger of 
Allah and Khwaja Mabmid Faghnaw! is your grandfather.” 

To escape this embarrassing reverence and attention, Sayyid 
Bukhari migrated to Anatolia together with Shaikh Hahi. The vener- 


able Shaikh regarded him as his closest companion and would let no 
‘one come between them. 

With Shaikh Haht’s permission, he left Simav to go on Pilgrimage 
to Mecca, He spent some time in Jerusalem and stayed for a whole year 
in Mecca the Ennobled. In the following year the shaikh sent him a mes- 
sage with some merchants who were going on Pilgrimage. He accepted 
the invitation and returned to Simav and the service of the shaikh. 

He tells us in his own words: 


I stayed in Simay with the venerable shaikh. He used to make me lead 
the five ritual prayers each day in the convent. At sunrise I would set 
off for the mountain, where | cut firewood al! morning. After leading 
the midday prayers, 1 would plough or reap according to the season. 
At other times I would fetch loads of brushwood on my back, using it 
to mend the fences round the shaikh’s orchard garden. After leading 
the afternoon prayers, I would be once again in the shaikh’s presence 


and at his service.” 


*Nofahat 
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A disciple of Shaikh ahi, called Muslib al-Din Khalifa, tells us: “I 
heard the venerable shaikh himself say: “For six years at Simav, Amir 
Bukhari always preserved his ritual purity from the late evening prayer 
till he led us in prayer the next dawn.’ He would doze for an hour 
against a tree on his way to the mountain.” Muslth al-Din heard from 
Sayyid Bukhari personally that this was all the sleep he ever took, 

When Shaikh FadIT {abt died in Yenije, Sayyid Bukharl emerged 
as his successor in Istanbul. He was well liked by people of all classes, 
who attained felicity in his service. He used to give guidance and 
instruction to seekers in an unpretentious building he had constructed. 


To cope with the multitude of seekers, it later became necessary to 
build a mosque and many rooms in a place near the Balat district, 
overlooking Galata. Pious foundations were endowed for the mainte- 
nance of these institutions and to provide for the food and expenses 
of resident dervishes. Let us hope that those chambers remain occu: 
pied and illuminated by sincere seekers and faithful aspirants as long 
as this world endures * 


His method of spiritual work included forsaking formalities and 
ceremonies; constant divine remembrance privately performed; seclu- 
sion from the crowd; taking little sleep and little food, keeping vigil by 
night and fasting by day. 

He shunned heretical innovations and kept the world at bay. Worldly 
matters were never discussed at his meetings. He had little in the way 
of exoteric learning, yet when the Qur'an was recited in his presence he 
would give three or four hidden meanings, if not more. 

He died in Istanbul in the year 922/1516. According to the Nafahae, 
there was an eclipse of the moon on the night of his death. He had 
reached the age of seventy-three. 

His mausoleum is in a sorry state of disrepair. It is situated in the 
Fatih quarter of Istanbul, on a street that bears his name. 


*Nafahae. 


The Renowned Mawlana 
‘Abd al-Rahman Jami 


One of the greatest Sufis of Islam to emerge in the ninth 
fifteenth century, Mawland “Imad al-Din “Abd al-Rabman Nar al-Din 
Jami was born at Jim in the province of Kburdsin on 23 Sha'ban 
817/144, He lived to the age of eighty-one and died in Herat in 
‘898/1492 

He traced his descent from Imam Muhammad al-Shaibint, the 
“Second Imim” and famous disciple of the Supreme Imam, Abi 


Hanifa, His father was Mawlina Nizam al-Din Abmad Dashti, who 


was renowned for his learning and piety. The surname Dashtt refers 


to the quarter of Isfaha 


in where he lived before moving in the course 
of events to the province of Jam. 

It was in the year of Mawlind Jami's birth that Sultan Shahrukh 
achieved great conquests in Iraq and Iran, 

According to the Nafahde al-Uns: 


His own noble name is ‘Abd al-Rabmiin, while his father’s is Abmad. 
He tells us in his own words how he came to choose Jami as his pen 
name: “My birthplace is Jim, What drips from my pen is a drop from 
the cup [jam] of the Shaikh al-Islim. Hence my nom de plume in the 
poets” register is Jami.” 

Jim, in the province of Khurisin, is the birthplace of Shaikh 
al-Islim Abmad al-Namiq al-Simi, Mawlind Jimi died in the year 


898 of the Hijra. His blessed tomb is in Herat 
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They say that, during the Kizilbash interregnum and the occupation 
of Herat, the Mullah’s son disinterred his body and took it for safety 
to another province. Finding the tomb empty, the Kizilbash invaders 
set fire to the tree that grew nearby. 

The venerable Mullah received his initiation from Khwaja Sa‘d 
al-Din Kashgharl, but he spent more time in the company of Khwaja 
*Ubaidallah Abrar. In dedicating his works to the venerable Khwaja, 
he declares his devotion and affection toward him, He also associated 
with many other shaikhs. 

He was a man of great virtue and an outstanding scholar. So 
widely renowned were his wisdom and learning that the Ottoman 
Sultan (Mehmed the Conqueror) sent emissaries to invite him to his 
court. He also corresponded with the Emperor of India, His writ- 
ings bear witness to the exceptional elegance of his style. He wrote 
many books and treatises, in prose and in verse, all of them prized 
for their wisdom and grace. 

He produced three collections of poetry and gave responses to 
the classical odes. He had a marvelous poetic style and is famous 
for his rhetoric and eloquence. He wrote many works on the sci- 
ence of Reality and the mysteries of Sufism, including a commen- 
tary on some of the odes of Ibn Flrid and an interpretation of the 
Fusis, entitled Nagsh al-Fuséis. Short but useful are his treatises 
on semantics, rhyme, and prosody, the art of poetry, and arith- 
metic. His commentary on the first chapters of the Qur'an is in 
Arabic, It contains a complete explanation of the Opening Sara 
1 [Limit Chelebi, the Turkish translator of the Nafahdt| am mak- 
ing a translation of his work on the Shawahid al:Nubawa (Signs 


of Prophecy). In a word, his learning is infinite and impos- 
sible to describe. In a book entitled Silsilae al-Dhahab (The 
Chain of Gold) he gives an incisive account of the various sects 
and their doctrines, distinguishing clearly between Truth and 
falsehood 
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+ Mawlina Jami’s Education 


Having gone with his father to Herat, the young Mawlana Jamt became 
a student at the Nizamiyya School near the Iraq Gate. In Arabic lan- 
guage and the methodology of Islamic science his teacher was the 
famous Mawling Junaid al-Usili. It took him only forty days to learn 
all he needed to know from Mawlin’ Khwaja Samargandi, a promi- 
nent disciple of Sayyid Sharif Jurjant and a leading research scholar. 
While still in Herat, he spent much time attending the lectures of 
Mawliind Mubammad Shihab al-Din, a scholar in the line of Sa'd al-Din 
Taftizini, When he moved to Samargand, he became a respected stu- 
dent of Qagi Zada Rami, 

According to the Rashahdt Qadi ZAda once said of him: 


ince the 
founding of Samargand, no one with such natural and spiritual talents 
has ever crossed to this side of the Oxus.” 

One day in Hert the famous astronomer and mathematician ‘AIT 
Kushchu came to a lecture and asked some very difficult questions 
about astronomy. Quite spontancously, without pausing to think, the 
venerable Jami gave a full and definitive answer to each question. ‘AIT 
Kushchu was dumbfounded. He would later tell his own pupils: “From 
that day I understand that holy inspiration is still at work here in this 
world.” 

Because of the power of his intellect, Mawliin Jimt found it pos 
sible to come at the top of his class every time, even without studying 
very hard. In the exoteric field, he quickly caught up with and then 
surpassed his professors. 

Mawlina Jami once 


id of his professors: “Not one of them is 
entitled to consider himself my teacher. I am really my father’s pupil, 
since it was from him I learned the language.” 

It was during his student days that three of his friends insisted on 
taking JamT along with them on some errand to the office of one of 
Shahrukh’s ministers. They waited a long time at the minister's door 
but could not obtain an audience. For the rest of his life, the venerable 
Jami would never call upon men of worldly importance. 


128 The Renowned Mawldnd ‘Abd al-Rahman Jami 


+ His Sufi Initiation 


Before and after prayers each day, Mawlina Sa’d al-Din Kashghari 
used to sit chatting with his disciples at the gate of the Herat Mosque, 
Mawlind Jami’s regular path led past the Mosque and Sa‘d al-Din 
Kashghari would say, each time he walked by: “That is a very talented 
young man. He seems to have captivated my heart, but I don’t know 
how to catch him.” 

At that time Mawlana Jami became infatuated with a young beauty, 
In an effort to rid himself of this obsession, he left Herat and went to 
Samarqand. One night, the venerable Kashgharl appeared to him in a 
dream and said, “Come, brother. Find a loved one you can never leave.” 
Greatly affected by this vision, Jami went straight back to Khurisdn, 
He had a natural inclination toward Sufism, into which he was now ini- 
tiated by Sa'd al-Din Kashghari. Sa’d al-Din said at that time: “Today 
a falcon has been caught in our net. God, Exalted is He, has made me 
happy by sending me this young Jami.” 

‘One of Jami’s college professors, Mawlina Shihab al-Din Jajurmi, 
said in this connection: “For the first time in five hundred years a real 
scholar has emerged on the soil of Khurasan, only to run off after Sa'd 
al-Din Kashghari.” 

When he had abandoned his formal education to embark on the 
Sufi path, Jami began a program of rigorous spiritual exercises pre- 
scribed for him by Sa'd al-Din Kashghari. He became extremely reclu- 
sive, spending all his time in solitary meditation. After this phase, he 
found it very difficult to express himself in conversation with ordinary 
people. The words he needed came to him only with great effort. This 
condition persisted for some time before it gradually disappeared. 

Jimi tells us in his own words: “At the beginning, I used to see 
visions of light. On the orders of Mawlana Sa‘d al-Din, | rejected these 
visions until they ceased to appear. Visions, illuminations, and marvels 
are not to be encouraged. The most marvelous experience a dervish can 
have is to achieve ecstasy in perfect communion and so escape from 
himself for a while.” 
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They once asked him: “How is it that some of us receive mystic 


revelations, while others have no access to those realms?” He gave this 
explanation: “There are two ways of pursuing the spiritual quest. One 
is by traditionally transmitted training, which leads the seeker back to 
his source by retracing the path that brought him down into the world 
of manifestation. The other is the special way of the Masters, on which 


the traveller directs himself exclusively toward the Divine Essence.” 


¢ The Sufis He Met 


ear-old child when he met the venerable Khwaja 


Mubammad Parsi, who passed through the province of Jam on his 
Pilgrimage to Mecca. Sixty years later he would still recall the radi- 
ance he had seen in Khwaja Pars4’s countenance. 

In his childhood he also received the blessing of Mawlind Fakhr 
al-Din Laristini. He met Khwaja Burhan al-Din Abd Nasri Parsi and 
sat in the company of Shaikh Baha’ al-Din ‘Umar and Khwaja Shams 
al-Din Muhammad Gawsilyi. When he attended one of the latter's 
meetings, the Khwaja found himself uttering profound truths without 
premeditation, Referring to Mullah Jimi, he said: “A light has been 
rekindled in our meeting today." 

Khwaja Shams al-Din is said to have been a great believer in the 
works of the venerable Mubyi-I Din ibn al-'Arabi. He used to speak 
about the Supreme Shaikh’s monistic system in such terms that even 
literal-minded scholars could find no objection. While preaching, he 
would sometimes give a cry and go into ecstasy, communicating this 
state to the whole congregation. 

Mawliind Jami also had long associations with Jalal al-Din Aba 
Yazid POrant and Mawland Shams al-Din Mubammad Asad. 


¢ Mawland Jami’s Meetings with Khwaja Abrar 


Mawlina Jami met Khwaja “Ubaidallah Abrar on four occasions. Two 
of these encounters were in Samargand, the third in Herat, and the 
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fourth in Mery. According to Mawlina Husain, author of the Rashahae, 
the venerable Jami jotted this note in the margin of a book: “It was in 
the vicinity of Mery that the venerable Khwaja “Ubaidallah asked me 
how old I was. When I told him my age was approximately fifty-five, 
he said: ‘In that case, | am twelve years older than you.” 

Mawland Jami had great faith in the venerable Khwaja *Ubaidallah 
and was very fond of him. They corresponded with each other fre- 
quently, both before and after their meetings, and Mawlana Jamt’s notes 
and letters bear witness to his esteem and affection for the Khwaja. 

Mawlind Jami went thrice to Samargand. The first journey was 
made in the time of Mirzi Ulugh Bey, when he went to study under 
Qadi Zada Romf. His second trip was for the purpose of meeting 
Khwaja Abrir, He made a note of the date: Muharram 870. On the third 
occasion, in 874, he set out to meet Khwaja Abriir in Samarqand, but 
encountered him on the road. The Khwaja was on his way to Turkestan, 
in the hope of effecting a reconciliation between ‘Umar Shaikh Mirzi 
and Sultan Ahmad Mirza, the sons of Sultan Abd Sa‘id Mirza. They 
stayed together for three days, then Khwaja ‘Ubaidallah sent Mawlina 
Jami and his own companions to Firab, while he went on to Turkestan, 
After reconciling the two brothers, the Khwaja returned to Tashkent, 
fetching Jami and the others from Fardb to participate in meetings and 
gatherings over a period of several days. 

According to the Rashahdt, it was reported by Aba Sa'ld Awbahi, 
a disciple of the Khwaja’s who attended these meetings, that the vener- 
able Jami and Abrar spent most of their time together in silent com- 
munion. Khwaja ‘Ubaidalfah said something now and then. 

One day Mawlina Jami mentioned that he had some problems with 
Ibn al-‘Arabi’s al-Futahdt al-Makkiyya, which even careful reading and 
reflection had failed to resolve. Khwaja Abrar sent for a copy of the 
book, then Jami pointed out the most difficult passages, and they read 
them together. According to the Rashahat: 


‘The venerable Khwaja said: “Leave the book alone for a moment, 
while | make some preliminary remarks.” He then proceeded to give 
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a detailed introduction to the work, saying many unusual and surpris- 
ing things. At length he said: “Now let us turn to the book again.” 
When he opened the book, the meaning proved to be perfectly obvi- 


‘ous in the light of his previous clarification 


These conversations in Tashkent went on for fifteen days, at the 
end of which time Mullah JamT returned to Samargand, He described 
the sayings of Khwaja ‘Ubaidallah as sweeter than those of any other 
Master, The venerable Abrir directed many seekers to JimT, commend- 
ing him highly. Mawlind Husain Saff tells of a dream in which the 


venerable *Ubaidallih appeared to him and said: “How strange that 
people should come to Transoxiana [i.¢,, to himself], when the ocean of 
light [meaning Mullah Jami] is making waves in Khurasin." 

Khwaja Abrar also used to say; “If someone has seen Mawlina 
“Abd al-Rahmin Jami in Kburisin, why should he need to cross the 
Oxus?” 


Unlike other Shaikhs and Masters, Jimi did not take on pupils. 


When people wondered about this, ‘Ubaidallih Abrir used to say: “Let 
me tell you the advice of Khwaja ‘Abd al-Khiliq Ghujdawant: ‘Close 
the door of shaikhhood and open the door of friendship, Close the door 
of solitude and open the door of companionship” 

Mawlind Jami would never instruct people in the practice of dhike, 
but if'a genuine seeker came along he would tell him about the spiritual 
path, He used (o say: “The burden of shaikhhood is more than I can 
bear.” 


¢ His Pilgrimage to Mecca 


He set out on Pilgrimage in the month of Rabi‘u-l'awwal 87/1472, 
starting from Herat and passing through Nishapar, Sabzvar, Bistam, 
Simnan, Qazvin, and Hamadan, At Hamadan the Mawlind was wel- 
comed with a great display of honor and affection by the ruler, 
Mindchahr Shah, who entertained his entire caravan for three days, 
providing royal banquets during their stay. On their departure he 
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detailed a troop of soldiers to escort them in safety from Kurdistan to 
the frontiers of Baghdad. 

The venerable Jami reached Baghdad in the middle of the month 
of Jumada-l’akhira and went to visit the tomb of the venerable Imam 
Husain at Karbala’. 

While in Baghdad, Jami became involved in a dispute arising out 
of a misinterpretation of some verses in his work Silsilat al-Dhahab, In 
response to the provocation of Shi‘i extremists, a debate was held in 
one of the city’s great colleges. Before a select audience of scholars, 
Mawlana Jami succeeded in silencing his critics. After this episode, 
which concluded a four-month stay in Baghdad, the caravan moved 
on, The journey was broken again at Najaf, for a visit to the mauso- 
leum of the venerable Imam ‘Ali ibn Abi Talib, may Allah be pleased 
with him, 

Medina was reached on 22 or 23 Dhi-l Hijja. After a visit to the 
resting place of the blessed Messenger, the caravan completed its jour 
ney to Mecca. The rites of Pilgrimage were duly performed, then they 
returned to Medina after a sojourn of fifteen days. 

It was at this time that the venerable Jami composed his famous 
lyric poem, which may be translated: 


To the Ka‘ba I came and there | discovered Your 
fragrance. 

As I beheld the beauty of the Ka'ba, I saw Your 
countenance. 

As I witnessed the’Ka'ba draped in black, to Your black 
locks I stretched my hands. 


On the return journey they stopped in Damascus for forty-five 
days, while Jami studied Prophetic Tradition with the great scholar 
Qadi Muhammad Hadrawi. At Aleppo he was received with honor and 
respect by the local nobles and notables, 

News of Mullah Jami's travels reached the Ottoman Sultan 
Mehmed, who had conquered Istanbul (the former Constantinople) 
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some twenty years earlier. According to the Rashahdt, he dispatched 
emissaries to Jami in the company of Khwaja ‘Atallah Kirmani, an 
old friend of the Mawlina’s, “sending him five thousand gold pieces for 
his expenses and promising many thousands of florins in addition, if he 
would be so gracious as to visit his domains for a few days.” 

As it turned out, however, some “divine inspiration” had prompted 
the venerable Jami to leave Damascus for Aleppo a few days before 
the ambassadors arrived. When news of their arrival reached him in 
Aleppo, the venerable Mawlina waited to see if they would follow him 
there, “lest there be a failure to obey the command of a mighty sov- 
Then he set off in the direction of Tabriz. The route through 


ereign 
Kurdistan was more hazardous than ever at that time, since the 
Ottomans were at war with the Eastern Turks, But a Turkmen chieftain 
named Muhammad Bey was a great believer in the venerable Jami, He 
provided an escort of three hundred cavalrymen, who saw the caravan 
safely through to Tabriz 

The venerable Jam received a warm and respectful welcome in 
Tabriz, Declining the pressing invitation of Uzun Hasan, the ruler of 
Azerbaijan, with the excuse that he must hurry back to his aged mother, 
he set off for Khurisdn and reached Herat on Friday, 18 Sha'bin 
878/1473. His homecoming was an occasion of rejoicing on the part of 
all the nobles and notables, including Sultan Husain Baiqara and ‘Ali 
Shirnavayt, Following his Pilgrimage journey, the venerable Mawlind 
Jed a secluded life in Herat, producing many important literary works 
during this period. 


¢ Some Sayings 


The following are excerpted from among the many recorded by his 
brother-in-law, Mawldind Husain Safi, the author of the Rashahdr: 


According to the Masters of Reality, true nobility is not a matter of 


being descended from a prince or statesman. Genuine nobility is an 


essential quality inherent in # person's character. 
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He once asked someone what he was doing. “I am in repose,” the 
man replied. “I have stepped aside from the temptations of the world 
and am sitting in the corner of contentment and ease.” When Jami 
heard this, he said: “Wrapping yourself up in a corner is not peace 
and well-being. To enjoy well-being you must be saved from your 
own selfhood. Once that has been achieved, you may sit in a quiet 
nook of mix with other people, as you may choose.” 


An odor of neglect is emitted by a secker who has not experienced 
sorrow and contrition, while the perfume of peace and compo- 
sure issues from one who is sad and contrite. Those associated with 
the Masters of Wisdom generally bear the marks of sadness and 


contrition, 


Essential affection is loving for no reason. Such an affection for the 
flection, This is the highest degree 
of affection. If love comes with kindness and goes with unkindness, 


Divine Truth is called Essential 


is not Essential affection 


When someone asked him why he seldom used the technical lan- 
guage of Sufism, he said: “That would be all very well if we wished 
to deceive each other for a while, turning a subject of real importance 
into a verbal plaything 


‘The words of the saints are taken from the lamp niche of the Reality- 
of-Muhammad. These holy words deserve to be accorded the same 
respect as the Qur'ln and the Prophetic Traditions. 


Old age is the final cofisequence of yout 
youth comes to be written on our faces in old age. 


The way we spend our 


Someone once asked our teacher, Sa'd al-Din KAshgharl: “Teach me 
something to which 1 can devote the rest of my life.” Mawlind Sa‘d 
al-Din put his hand over his heart, saying: “Attend to this; this is 
‘what work is all about.” 


Mawland Jami was a cheerful person and his conversation was full 
of wit and humor. Some of his witty remarks are included in a collec- 
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tion called Lata’f al-Tawa'lf, made in 939/1532 by Jami's brother-in-law 
Mawlina ‘Alt Husain. A couple of examples: 
A poet once boasted in his presence: “I have given the ans 


rer to 
the poetic works of Kamal KhujandT and Hafiz of Shiraz, as well as 
to the hundred sayings of Imam ‘Ali.” The venerable Jami asked him: 
“And what answer will you give to God?” 

Another poet said: “I went to the Ka‘ba and rubbed my poetry 
collection against the Black Stone to increase its value.” Said Mullah 
Jam 


It would have been more appropriate if you had plunged it in the 
Zamzam Well.” 
Like the noble Mathnawi (Mesne' 


. Jimi’s own works are rich in 


funny stories, 


¢ The Works of Mawlana Jami 


The following works, mostly on Sufi topics, were mainly composed in 


the latter part of his life: 


Fatihat al-Shabab: His first collection of poems. Printed in Istanbul, 
1284/1868. 

Wasitat aliqd: His second collection of poems, completed ten 
years after the first 

Khatimat al-Hayat: His third collection of poems, Written two years 
after the second. 

Haft Avrang: An imitative work, based on Nizimit’s five tales told in 
verse (Panj Ganj). It consists of seven books: |. Silsilat al-Dhahab 
(The Chain of Gold); 2. Saléman wa-Absdl; 3. Tubfat al-Abrar, 
4, Subhat al-Asrar; 5. Yasuf wa-Zulaikha; 6. Laila wa-Majnéin; 7. 
Khurdnéma-i Iskandari. 

Silsilat al-Dhahab: 7,200 couplets on philosophical and religious 
themes, Dedicated to Husain Baigar’, 

Salman wa-Absal: A version of the biblical story of Solomon and 
Absalom 

Tubfat al-Ahrar: A work in imitation of Nizdmi's Makhzan al-Asrar, 
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dealing with ethics and theology. There are two commentaries 
on it in Turkish. 

Subhat al-Asrdr; Poems in the same vein as the above. 

Yusuf wa-Zulaikha: A poetic account of the love story of the Prophet 
Joseph, on him be peace, and Zulaikha, the wife of Potiphar. 
Lailé wa-Majniin: A love story in verse, reminiscent of Nizimt’s 
famous work of the same name. Like many other poets, Jami 
takes a mystical view of love and beauty, separation and reunion, 

There is a French translation by Chézy. 

Khurdndéma-i Iskandari: The last of the seven books collectively 
entitled Haft Avrang. It gives the Islamic legend of Alexander the 
Great, relating his travels in search of the fountain of wisdom. 
Translated into German, French, and Turkish. 

Nafahdt al-Uns: Spiritual biographies of Islamic Sufis. This is 
Jami’s most famous work, Widely read and referred to as a prin- 
cipal source for the study of Islamic mysticism. Translated into 
Ottoman Turkish by Lamii Chelebi of Bursa and into Eastern 
Turkish by ‘Aly Shirnava’i. Several manuscripts are extant, as 
well as the printed edition of 1289/1872. Also translated into 
Arabic, by Taj al-Din Zakariyé. 

Bahdristdn: Follows the style and content of the Gulistdn by Sidi 
of Shiriz. Jimi wrote this work in 840 of the Hijra, for his son 
Diy’ al-Din Yusuf. A mixture of prose and verse, its contents 
cover Sufism, ethics, politics, love, humor, poetry, and animal 
tales. Dedicated to Sultan Baigara. Translated into German, 
English, and French? 

Shawahid al-Nubdwa: Written c, 886/1481, The Turkish translation by 
Lamii Chelebi was printed in Istanbul in 1293/1876 and again in 1958, 

Lawa'th: A treatise on the fundamentals and theories of Sufism. 
Contains Sufistic quatrains (see sample on page 140). 

Lawami: A Persian commentary on the Khamriyya of Ibn al-Farid 
(see page 140). 

Sharh-i Fusiis al-Hikam: A commentary on the famous work of the 
venerable Muby?-] Din ibn al-"Arabi. 
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Naqd al-Nusis fi Sharh al-Fusiis: Persian commentary on the 
abridged version of the Fusds. Turkish translation published in 
Istanbul in 1328/1910. 

Risdlatun fi-lwujiid: Explains the great Ibn al-’Arabi's ideas on the 
subject of Being, 

Risdla-i Tahqiq: A short account of Sufi methods with « comparison 
between the theologians and the philosophers of Islam. 

Risdla-i Ld ildha illé-liah: On the mystical meanings of the affirma 
tion of Divine Unity, according to the Masters of Reality. 

Mandqib-i Hadrat-i Mawlawi: A spiritual biography of Mawlina 
(Meviana) Jalal al-Din Romi 

Sukhandn-i Khwaja Parsé: Contains the sayings of the great Master 
Khwaja Mubammad Parsi 

Mandqib-i Shaikh al-Islam Khwdja ‘Abdallah al-Ansari: Spiritual 


biography of ‘Abdallah al-Angiri, who is famous for his suppli- 


cations and quatrains. 


In addition to the works above, JAimt produced treatises on such 


subjects as the Qur'an, Prophetic Tradition, Sufism, literature, music, 
poetry, and rhyme, He also wrote a popular manual of Arabic grammar, 
which schoolboys used to call "Mullah Jimt.” 

All told, Mawlna ‘Abd al-Rabman J 
positions to his credit. Judging by the specimens of his handwrit- 


ing preserved in the Leningrad Library, he must have been a superb 


mi has nearly forty com- 


calligrapher 


¢ Selections from His Works 


+ Poetry 
You, concealed, revealed; a fool am 1 


You and only 
You inside the heart, You inside the soul: a fool am I. 
Everywhere | looked for You, when “Everywhere* is You: 


@ fool am | 
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I turned the pages of the universe and read It like a book. 
God and His works | saw there—nothing else, however 1 
might look. 


God's being is an ocean; it does not wax, it does not 
wane. 

The waves on its surface are the changing world, not 
for two seconds the same. 


How much longer all this talk of physics and geometry? 

Have you much more to say about geology, zoology, and 
botany? 

There are no “substances.” One single Essence is the 
sole Reality, 

His works and attributes the sources of this apparent 
multiplicity. 


This universe is but a fleeting dream, or so the silly 
sophists say. 

A dream it is indeed, but one in which Reality forever 
manifests itself at every moment, night and day. 


In all the cosmos but one single Light exists. 

That Light shines forth in all appearances. 

God is the Light and His manifestations are the universe. 
This is the truth of Unity, the rest is vain illusion, 


Do not seek true meaning in verbal formulations, 

You must look beyond what is relative, with all its 
limitations. 

If, as you say, you wish to find the remedy for 
ignorance, 

Do not look for the key to salvation in outer indications, 


vee 
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Objects are vessels of colored glass, struck by the 
sunlight (of Being). 
If the glass is yellow, red, or green, the sun will appear 


in those colors. 


My heart is outside the frontiers of the universe, beyond 
all its dimensions. 
My heart is far from the shadows of the attributes; it 


mirrors the manifestations of Essence 


1. am nothing. Even less than nothing ai 
From one who is nothing, what but nothingness can you 
expect 


If l speak of the secrets of Reality, what have | but word: 


Unless the spell of existence is broken, Reality 
treasure is out of reach 
Reality is the ocean, words a mere mirage 


ction co one who is in the sea 


A mirage offers no sat 


Hor 


happy are they who escape from the world of inner 
and outer 

Both peace of mind and pain of body are by them 
transcended. 

They make their nest in the secret nook of 

non-existence 


The home of your love and mine 


Before the spheres began to roll, when water, fire, and 
earth were yet unmingled, 
Then was | drunk in memory of You. 


Then was | drunk, although as yet there was no trace of 
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+ From the Lawa’ih 
Absolute beauty is God. Every beauty and perfection manifested 
at the various levels of being is a reflection of the Light of God's 
Beauty and Perfection. Light is acquired from that Light, and perfec- 
tion achieved, by those who attain those degrees. The wisdom of the 
wise is derived from God's wisdom. The secing of the seer is the 
fruit of God's Sight 


It is the attributes of the Essence that descend from the universal 
and absolute realm of Divinity, appearing as manifestations in the 
particularized and limited realm of humanity. 


You must find the way from the part to the whole, turning from limi- 
tation toward liberation. But beware of regarding the part as separate 
from the whole, and beware of missing liberation through falling into 
limitation 


When one is 50 invaded by the Being of God that no consciousness of 
anything but Him remains, that is annihilation (fand"]. To be uncon- 
scious even of that unconsciousness is annihilation upon annihilation, 


The Reality of God is Being. His Being is not subject to diminu- 
tion. He is immune from change and variation. He is exempt from 
multiplicity. He transcends all manifestations. He is unknowable and 
invisible. He cannot be spoken of in terms of quantity or quality. 
Everything that is known is known by Him, but He is beyond the 
grasp of knowledge and awareness. 


From the Lawami' 
In the eternity before all eternity there was God and nothing but God, 
There was neither Tablet nor Pen. Manifestations and things were 
still hidden in non-existence. God knew His own Essence and saw 
His Essential Perfection and Beauty. He knew His own attributes, 
works, and phenomena, concealed within the Mystery of Ipseity. And 
a Voice was heard to say: “Allah has no need of the worlds.” 
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Then consciousness, brought into motion by the perfection of His 
names, became a reality and inclined toward manifestation. This is 
the origin and source of all love and affection . . . All beauty, virtue, 
and perfection are derivatives of His Perfection and reflections of 


His Beauty 


Not everyone can be privy to the secrets of Reality. The state of thos 


who follow the mystic path cannot be known by all. These mysteries 
are guarded by the use of metaphorical words and expressions. The 


face of spiritual truth is kept veiled from the eyes of the uninitiated 


¢ His Death 


According to the Rashahdt, Mawlina Jami fell ill on Sunday, 13 
Mubarram 898/1492. His illness lasted six days, till his pulse began 
to weaken at the time of morning prayers on Friday, 18 Muharram, 
and he died during the Call to Friday congregational prayers (about 
midday). 

According to the Tadhkira of Dawlat 
jirnava’i tells us that Mawland 


hah, he was in a speechless 


coma toward the end of his life. ‘Alt SI 
Jami was so “exhausted by Divine Love” that he was forced to take to 
his bed. Shirnava’T hastened to be with him on the eve of his death, He 
took Jam's little son, Diya’ al-Din YOsuf, away from the bedside, then 
he watched as the venerable Mawlind surrendered his soul, offering 
prayers and supplications in the agony of death 

Husain Baigara, the Sultan of Herat, attended the funeral with all 
his retinue in mourning garb, He wept for two hours over Mawlin’’s 
body. In the funeral procession, the bier was carried on the shoulders 


of great statesmen, scholars, and shaikhs. Big crowds gathered for the 
occasion. The wives of many important men were also present during 
the rites of burial 

‘The venerable Jami was buried in Herat, beside his teacher Sa'd 
al-Din Kashgharl, Twenty days after his death the foundation of his 


mausoleum was laid in a ceremony attended by Sultan Husain Baiqara, 
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as well as all the shaikhs, scholars, nobles, and notables, and a great 
throng of ordinary folk. 


¢ Mawlana Jami’s Sons and Companions 


Mawlina ‘Abd al-Rahman Jami 


1 
| I I | 
Mawlana Shihab Mawlana Mawlina Shams al-L 
‘Abd al-Ghafdr Lari al-Din Pir Jandi ‘Ala’ al-Din Abizi_ == Muhammad ‘Rabi 


Figure 9 


Mawlana Jami married the daughter of Khwaja Gillin, the eldest son 
of Sa'd al-Din Kashghari. He had four sons. The first died when only 
one day old, before he had been given a name. The second, Saff al-Din 
Muhammad, lived for one year, while Zahir al-Din ‘Isa died after forty 
days. Jimi was deeply grieved by the death of Saff al-Din, for whom 
he composed an elegy. His third son, Khwaja Diya’ al-Din Yosuf, was 
the only one to survive him, 

His principal companions were: Mawlind ‘Abd al-Ghafar Larl, 
Shihab al-Din Pir Jandi, Mawllind ‘Ala’ al-Din Abizi, Mawliina Shams 
al-Din Mubammad “Rabi. 

‘Some of the venerable Jamji's sayings have been handed down from 
these people. For instance: ‘Abd al-Ghaftr Lari came to him one day, 
complaining about having to mix with common folk. JAmf said: “We 
cannot drive God’s people from the earth. The aspirant must learn to 
conduct himself in such & manner that he is not affected by them.” 
According to the Rashahat, Jami was busy writing the Nafahat when 
this conversation took place. He said: “One or two pages came to be 
written without my being aware that I was writing them. Perhaps the 
pen went on out of habit.” 


mn 
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+ Mawlana ‘Ali ibn Husain Safi 
Mawland ‘Ali ibn Husain Safi was the brother-in-law of Mawlind ‘Abd 
al-Rahman Jami; that is, the son-in-law of Khwaja Gilin, eldest son 


of Sa'd al-Din Kashghari. He is the author of Rashahdt-i ‘Ain al-Haydt, 


a blessed and unusual work on Sufism. He treats his subject seriously 
and avoids superstition. The book gives a remarkably comprehensive 
account of the beliefs, practices, and spiritual experiences of many 
important figures in Islamic Sufism. 

In this work the author tells us how he came to meet the vener- 
able Khwaja Abrar at the end of Dhd-1 Qa'da in the Islamic year 889. 
The Khwaja told him about the marvelous exploits of the Naqshbandi 
Masters. He also told him many profound truths, “some of which | was 
fortunate enough to understand.” After each conversation, Mawling 
‘AIT Husain made an exact and careful record of all that he had 
heard. 

At the beginning of RabI'u-l'awwal 893 he had the good fortune 
to be admitted into the Khwaja’s service, but circumstances did not 
permit him to remain in his company. To ease the pain of separation, 
he decided to gather all his notes together in a single compilation 
Conditions proved unfavorable to the speedy completion of this proj- 
however, and he did not finish the work till sixteen years later, 


in 909 of the Hijra. To supplement the material he had heard directly 
from Khwaja Abrar and other Masters, he consulted authoritative Sufi 
literature. 

Afier tracing the spiritual genealogy of earlier Masters, he fulfilled 
his original purpose by describing the character and accomplishments 
of the venerable Khwaja Abra 

He expresses the hope that seekers who enjoy reading his book will 
remember him in their prayers. 

Some information about the author himself can be gleaned from the 
Rashahat. He mentions, for instance, that the surname SafT was con: 
ferred on him by Mawland Jami 
son Khwaja Saff al-Din Mubammad. We also learn that his marriage 


. in memory of the latter's short-lived 


was contracted in the presence of Mawkina Jami and his own professor, 
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Mawlind Radi al-Din ‘Abd al-Ghafr. It was forty days after this event 
that the venerable Jami fell ill for the last time. The dying Mawlind 
displayed great tenderness toward him, saying: “You have entered the 
path of the sons of our venerable Saint, Mawland Sa'd al-Din. Be hope- 
ful of his spiritual protection and treat your heart well, so that your aim 
may be achieved.” 

We find additional information about him in Qémds al-Alam: “AIT 
ibn Husain al-Wa'iz is the son of the famous Husain al-Wa'iz, author of 
Anwér-i Suhayli and other works. He is himself the author of two fine 
works, entitled Lata'if al-Zard’if and Rashahat. He is better known as 
“Alt Waviz, He died in 939 of the Hijra.” 

In the literature of Sufism we rarely come across a work free of 


fables, superstitions, and exaggerations. Mawlina ‘AIT ibn Husain Saf 
performed an invaluable service in the field of Islamic esotericism, for 
he steered well clear of those obfuscating peculiarities that give Islamic 
Sufism a “mythical” flavor. He presented future generations with clear 
and precise biographies of the great and genuine Sufis who emerged in 
Turkestan at a most significant period. May Allah be eternally pleased 
with him and with his Masters. 


APPENDIX | 


The Way of Liberation (/tlaq) 
in Islamic Sufism 


Perception is subjected to the torment of existence; that is, to the mate 
rial world of creation, which becomes fixed in a person's conscious: 


ness between birth and death. Since our original state is non-being, the 


existing universe inflicts pain on a sensitive individual, Wittingly or 
unwittingly, we spend our lives trying to escape by breaking loose from 
matter, This is the motivation and justification of worldly phenomena 
Certain exceptional individuals are not content to accept the condi- 
tions of material existence. Instead of wasting their lives on worldly 


comforts, they seek non-being in self-annihilation, in the Unseen, and 


pursue salvation from the “dungeon of existence” to the extent of their 
capacity. Material existence is relative be 


2, illusory consciousness. 
Non-being is real existence, being awake. It is the secret of “being 
without being.” The existing universe is the totality of potentialities; 
that is, of sense-perceptibles and intelligibles, whereas non-existence is 
non-individualization, the absolute mystery. This latter is the goal and 
the capital of those who seek realization. It is the origin and destination 
of the worlds of potentiality 

There is no way to achieve this except through annihilation 
(Jana), Annihilation means leaving relative, material being to attain 
the real being of non-existence. It is becoming non-existent. It is the 


way to ecstasy, which is also called the way of realization and the 
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path of liberation and Oneness. Annihilation means, in fact, a height- 
ening of true perception: from the limited toward the pure, from the 
concrete toward the abstract. In this sense, the stages of annihilation 
are the same as the degrees of perception, the “presences” of being. 

The significant feature of this system is that it is not merely intel- 
lectual; it is a process of realization through discovery and direct expe- 
rience. It is hal (state) as opposed to ql (talk). 

Mystical ways can be theoretical or practical and real. Gnostic and 
monistic systems do not go beyond theories, intellectual ideas, and tra~ 
ditional wisdom. Their followers are led through the various stages and 
degrees without real discovery: they devote themselves to bookish pur- 
suits and discuss the interpretation of myths and dreams. 

High-minded seekers do not stop here. When they are sufficiently 
mature, they meet with a guide and embark on a course of genuine 
spiritual development. 

The seeker of the theoretical phase now becomes an aspirant. The 
expectations and consolations of the seeker are replaced by the illumi- 
nations and progress of verification and realization. 


+ Stages of the Way 


‘The stages of the way of liberation are attained by direct contemplation 
and firsthand experience. These stages are: 


Annihilation of laws (fand’ al-ahkam); that is, the corporeal 
“presence” 

Annihilation of actions (fand’ al-af@l); that is, the spiritual 
“presence” 

Annihilation of attributes (fand’ al-sifat); that is, the “presence” of 
potentiality 

Annihilation of the Essence (fand’ al-dhde), that is, the “presence” 
of Ipseity 


These are also called, respectively, the stages of sense-perception, 
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knowledge, relative occultation, and absolute mystery. Other terms may 
be met with, referring to these same degrees. 

This is the direct route by which to escape from cosmic existence. 
The seeker’s first step in annihilation is to leave the corporeal world 
and reach the realm of knowledge. This is the hardest and longest phase 
of all. Those who pass through it successfully, achieving realization at 
the first degree of conscious death, then gain admittance to the spiri- 
tual realm, The “objects of knowledge” are directly perceived at this 
stage. 

The second step is annihilation of attributes, which leads to the 
realm of relative occultation. The “occult substances” are now per- 
ceived. At this stage, with the advent of the intermediacy between the 
visible and the Unseen, the aspirant finds himself midway between 
being and non-being; he experiences states of divine love 

“Objects of knowledge” and “occult substances” are called “eternal 
ideas” (yan thabita), for they are “the realities of potentialities, fixed 
in the Divine Consciousness,” 

Annihilation of the Essence is the complete cessation of indi- 
vidualiz 


ions, illusions, and manifestations, It is also called non- 


individualization, absolute occultation, the secret of existence, the 
mystery of Ipseity, and so on, 
When the seeker has 


finds himself in permanent non-being. With the complete extinction 


made sufficient progress in annihilation, he 


of the personal self, the stages of being are also exhausted. Absolute 
liberation is attained, and realization is consummated, 

These stages of progress on the way of realization can also be clas- 
sified as: 


Progress toward God (sair ild-llah) 
Progress in God (sair fr-llah) 
Progress beyond God (sair ‘ani-lldh) 


The phase leading up to annihilation is “progress toward God.” 


“Progress in God” occurs during the various stages of annihilation. 
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‘The attainment of permanent non-being is called “progress beyond 
God." This is the beatitude of “as though it had never been.” 

The way of annihilation is the way of the great Prophets, the ven- 
erable Saints, the Masters of Reality and Essential Truth. Those who 
follow it through to the end are endowed with divine attributes and 
absolute virtues, They leave the world of appearances and achieve 
absolute liberation 


¢ Four Basic Practices of the Mystical Path 


The stages of annihilation and permanent non-being are reached by fol- 
lowing the mystical path. Four basic practices must be observed: 


Remembrance (dhikr) 
Austerity (riyddde) 
Contrition (inkisdr) 
Fellowship (suhba) 


+ Remembrance 

Constant remembrance is the repetition of the Supreme Divine Name: 
ALLAH. The repetition is performed with a kind of rhythmic breath- 
ing, It is not subject to restrictions as to where or how often it is to be 
performed. Divine remembrance is the key to the stages of annihilation 
and permanent non-being. It is one of the most important techniques 
for achieving complete inner purification. 

‘As man is in fact the “comprehensive entity," he contains all the 
levels of Divine Truth and creation and is the bearer of all names. In 
order to activate this endowment and develop its latent capacity, the 
aspirant must begin his endeavor by practicing constant remembrance. 
Unflagging perseverance is demanded of him if he is to succeed in 
making contact with the Essence. 

This is genuine remembrance. It brings inner freedom and deliver- 
ance from delusions and superstitious obsessions, It enables one to pen- 
etrate the veils. It removes the obstacles that bar our way to absolute 
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liberation. It dissolves complexities and obscurities, making everything 
clear and simple. It provides a safeguard against deviations. By ensur- 
ing an aptitude for austerity, it opens the way to the evolution of being. 
It puts one in touch with the inner realities. It leads from potentiality 
to necessity, from existence to non-existence. In other words, it brings 
one to true poverty 

Apart from the prayers enjoined by religion, this remembrance 
makes all other invocations and litanies redundant, for the Name of 
Divine Majesty includes them all. 


+ Austerity 

This means constant and rigorous fasting, observed to the extent of 
our physical capacity. It reduces the need for sleep and talking. It gives 
rise to a genuine detachment and isolation from the world. By means 
of fasting, the aspirant achieves wakefulness and alertness. It makes a 
significant contribution to inner progress. 

Hunger is the bread of the Prophets, the dainty morsel of the Saints. 
It is a divine favor and a grace that is not bestowed on every seeker. Its 
value is fully appreciated by the Masters of Bliss. 

Austerity is the true bond of union. Ardent yearning and innate 
disposition are passive connections. Hunger is the spur to progress, the 
active connection that carries us forward stage by stage, All other con- 
nections are relative and illusory, unreliable and ineffective, sometimes 
even harmful. 


¢ Contrition 

At the appropriate time and according to his ability to bear it, the 
Supreme Truth places the aspirant under a spiritual obligation to 
undergo detachment from the worlds of illusion and conditioning. This 


brings him to his predestined goal, the domain of reality and absolute 


liberation. 

The searing fire of contrition is the most effective instrument of 
spiritual progress. In the realm of the spirit, as in the material world, 
fire is a unique force of transformation and renewal. It must be faced 
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by all who seek salvation. Contrition is a consuming fire for the carnal 
self, but it is life for the spiritual entity. 


+ Fellowship 

It is helpful to the aspirant to have friendly intercourse with more expe- 
rienced people, for this will enable him to recognize and classify the 
results achieved at various stages of spiritual development. 

(On the path of liberation the function of the spiritual guide is 
of secondary importance. His task consists in supplying the aspirant 
with the key to the spiritual treasures concealed within himself, stored 
within his own nature from eternity, He encourages him by conversing 
with him from time to time. The spiritual director is like a lighthouse: 
he is not the goal and he does not carry the aspirant, but simply shows 
the practicable route to salvation.) 

In the way of verification and realization, the master does not invite 
the pupil. The seeker finds his own guide when he reaches maturity, 
Since liberation is not available from anyone on request, the aspirant 
must depend entirely on his own steadfast dedication. The proof of this 
lies in the fact that even the greatest spiritual masters have been able to 
Jead only a handful of people to annihilation, 


¢ Commentary 


‘The way of absolute liberation is for those who are compelled to seek an 
escape from the torment of relative reality. Some people cannot be content 
with intellectual and religious attainments. They aspire to the Absolute, 
to the Essence. These people can find no rest until they attain the Divine 
Nature, the Quintessence of the Essence, Such is their lofty aspiration. 
‘The Nature of God means the Absolute Ipscity. It is also called by 
other names, such as the Essence, the Unseen, the Mystery. In all religions, 
concrete and symbolic representations are provided for the benefit of ordi- 
nary people, who are unfamiliar with abstractions. Those who are con- 
scious of the Absolute Ipseity are also conscious of all the relative realities. 
‘The Absolute Ipseity is the source and origin of all religion, theol- 
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ogy, and esotericism. It is the capital of the Prophets and Saints. There 
is no way of reaching it except by annihilation; that is, by discovery 
and direct experience. It cannot be attained mentally, intellectually, or 
indirectly. In other words, it can only be reached progressively through 
the rejection of relativities, the extinction of all that partakes of exis- 
tence, and the abolition of individualization 

Annihilation is alchemy. Today it saves us from heedlessness, tomor- 
row it will deliver us from existence, In the words of Mevland, it is the 


“collyrium of the saints,” for it opens the 


yes of its owner to the divine 
mysteries and to realities without end. With the annihilation of actions, 
all intellectual problems are resolved. With the annihilation of attributes, 
emotional dependence disappears. With the annihilation of the Essence, 
all the mystic veils fall away. 

On this path of bliss, progress and advancement depend on stead- 
fastness and faithful observance of the practices prescribed. Those who 
aspire to realization do not strive in vain, for God Himself tells us: 


“Take one step toward Me and | shall take ten toward you.” As close- 
ness increases, the aspirant attains realities the mind could not con- 
ceive, beyond his wildest surmise. 

As he progresses through the realms of being, the aspirant acquires 


direct vision of the hidden mysteries. The veils are lifted from his eyes. 


Occurrences are seen as “non-occurring” and phenomena as “non- 
events.” Opposites combine and mingle 

The Sufism of absolute liberation is normal Sufism. It is the way of 
the Reality of realities, It is not pantheism or monism. “Existentialist” 
systems are quite alien to it, for this way is peculiar and exclusive to 
the “non-existentialists.” 
The path of verification and realization leads to non-being, It gives 
ess to secrets that may not be divulged. 


It does not concern itself with the pursuit of secondary aims, such 


as beatific vision, reunion, unification, or unity. For those who are pre- 
disposed to seek annihilation, the ultimate goal is to achieve non-being, 
non-existence, the Unseen, and the Absolute Ipseity; in other words, 


the HUMAN REALITY. 


APPENDIX I 


Glossary of Sufi Terms 


Note: Turkish is the primary language used for the entries in this 
Alternate Arabic spellings are indicated with (A) and Persian with 


Ab-t hayat / ab-1 zindegant [P] (water of life) 
The water of life, symbol of immortality, is attained by the traveler on the 
spiritual path when he achieves liberation (i¢ld) through genuine annihilation 
(fand’) of the self and is thereby transformed in perpetuity (haga); by direct 
experience, he then realizes that life and death are emanations and manifesta- 
tions of his own essential nature 

The concept of Eternal Life, where self disappears in non-being 
(ld-kawn) and non-individualization (Id-ta‘ayyun) and where there is neither 
guide nor goal 


‘Abdallah was a wild and restless type 
He went to seek the source of the water of life 
By chance he met up with al-Kharaqani 
And there he found the spring of ab-t zindegani 
He drank his fill 
Uneit 
Nor he remained nor Kharagant. 
KHWAJA ‘ABDALLAH ANSART 


Adem / adem-i ilabi (‘adam / ‘adam ilahi [A]) ({divine] non-existence) 
That which is beyond existence. 

Synonyms: the secret of existence (sirr al-wujid); the Mystery of mys- 
teries (ghaib al-ghuydb), non-individualization (Ié-ta'ayyun). According to 
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context, it may also be expressed by such terms as Mystery of the Essence 
(ghatb al-dhaty, secret of identity (sirr al-huwtyya), Reality of realities (hagiqat 
al-haga’iq); absolute quiddity (méhiyya mutlaga). 

In the Noble Qur'an, this absolute mystery is called the Unseen (al-ghaib), 

It represents the final stage in the gradual progress through relative 
“absences” to total extinction, It is the supreme trust, bestowed under the aegis 
of Muhammad on those most highly perfected (at the stages of ahadiyyet"dl- 
ayn and ahadiyyet’dl-cem, qq... This is what the Sufis call direct vision (‘ain), 
‘AS opposed to acquired knowledge (iim). 


Adem kibriyast (kibriya’ al-'adam [A]) (glory of non-existence) 
‘A term by which the liberated identity expresses its transcendence of all cat- 
egories of divinity, creation, and being. 

It means the total absence and annihilation of all concepts: nature, being, 
body, and soul, potentiality, and essence—even the concept of divinity. 
True glory lies in the further extinction of consciousness, perception, and 
fixity, 

It is the human reality (al-hagigat al-insdniyya), also called: the absolute 
mystery (al-ghaib al-mutlag), non-individualization (Jdta‘ayyun), loss of sepa 
rate identity (ghaib ol-huwiya); the ineffable secret (al-sirr al-maskit), 


Adem-i mahz (‘adam mahd [A]) (non-existence pure and simple) 

For those who take the “existential” view: nothingness (Jdsshay’). From the 
“non-existential” viewpoint; that is, according to the view and mystic insight 
of the Masters of Essential Truth and Reality: the origin and goal, the source 
and destination of all objectivities. 

Seeing that non-existence entails their own destructior 
sensuality are inclined to reject and negate this sublimity of the Divine, 
which is the supreme beatitude and the ultimate achievement. As for the 
heart and spirituality, they are ready and eager for this annihilation and total 
ecstasy, for they recognize that non-existence means eternal salvation and 
bliss 


intellect and 


Afak (faq [A]) (far horizons) 
The external world; that is, the whole system constructed by sensory percep- 
tion and intellectual comprehension. Antonym: Enfls (anfus (AJ), the subjec- 
tive or internal world. 

The Qur'an uses “visible world” (shahdda) in contrast with “the Unseen" 
(ghaib), The word “heavens” has the same sense (in the Qur'nic phrase: “the 
heavens and the earth” (a/-samawati wa-lard) 
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Ahadiyyet (abadiyya [A]) (oneness)* 
Extinction and non-manifestation. Synonymous with annihilation and 
non-being. 
individualization, loss of separate identity, the absolute mystery. The abadiyya 
of physical bodies is the realm of spirits or ideas. This is the level of actions, 
the abadiyya of which is relative non-being, Abadiyya of attributes is the 
realm of absolute non-being. 


Ahadiyyet’dl-ayn (abadiyyat al-‘ain [A]) (oneness of essence) 
‘The extinction of individualization. In the Sufism of Truth and Reality it rep- 
resents the final stage of development, which they also call “the orphan's prop- 
erty” (mal al-yatim). It is peculiar and exclusive to the venerable Messenger, 
bearer of the Mubammadan Reality, of to his heir, in person or by proxy. It 
can only be received as a gift of grace through direct experience and revela- 
tion, In other words, it is a favor bestowed on the “non-existential” Masters. 
It is the stage of Real Certainty, the station of the Reality of realities. As an 
idea, it can be understood and handed down, but the direct experience cannot 
be transmitted to others. 

In one sense, it is the exalted mode of being whereby the Lord God tran- 
scends even knowledge of Himself. 

The term ahadiyya mutlaga is synonymous with abadiyyat al 


jon-being” here means genuine or real existence: non- 


Abadlyyet’dl-cem (abadiyyat al-jam’ [A]) (oneness of integration) 
‘The wholesale annihilation and extinction of the levels of creature and Creator 


Ahadiyyet‘il-kesre (ahadiyyat al-kathra [A]) (oneness of multiplicity) 
The extinction of manifest forms, of individualized multiplicity. It is the 
level of absolute divinity and essentiality. The primordial individualization, 
the Maker's awareness of His simple, undifferentiated identity. In this sense, 
superior to Creativity. 


Abkam (abkam [A}) (rules, laws) 
The whole system and regular order of the universe as registered by the mind 
and senses of one who has not achieved annihilation, The world of obliga- 
tions, which is the result of the fall from grace. 

In the consciousness of one who has achieved annihilation: the world of 
multiplicity, creation, and particularization, in its stable or permanent aspect 
“post-integration” (bad al-jam'). 

As perceived by one who has not attained annihilation: the human king- 


*In the Sufism of Truth and Reality it does not mean “oneness.” 
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dom, the world, and the cosmos, in their “pre-integration™ (qabl al-jam') 
aspect. (On the return from ecstasy, however, these are seen as the manifest 
forms of eternal ideas (a'yan thabita). 

Called the world of particularization (‘élam al-tafsil), because from this 
angle (whether spiritual insight has been achieved or is lacking) all laws, 
names, and attributes give the impression of being actually or potentially 
observable and present. 


Akdesiyyet (aqdasiyya [A]) (holiness in the highest degree) 
The state of the level of ahadiyyet’dl-ayn (q¥.). 

Ultrasanctity. On the path of Truth and Reality, it arises in the 
movement-from-God (sair ‘ani-lldh). It is the total absorption of “as if it were 
not" (ka-an yam yakun), which begins with the lightning flash of divine mani 
festation, When constant and established it represents the Great Intermediacy 
(al-barzakhiyyat al-kubrd) “between the two worlds.” 


Akt-t citzi (al-aq) al-juz's [A}) (particular intellect) 
Akt Kl (‘aql al-Kull (AJ) (universal intellect) 
The term “particular intellect” refers to the system of perception based on 


the five senses; that is, to limited awareness. “Universal intellect” is the term 
applied to the pure and unrestricted awareness achieved when the senses are 
transcended through annihilation of the self 

Particular intellect is human knowledge, while universal intellect is divine 
and essential knowledge. Before annihilation we are in the particular intel- 
; after annihilation, in the universal intellect. With complete annihilatio 
annihilation within annihilation, for which the Qur’nic term is the Ultimate 
Lotus Tree (sidrat al-muntahd), even essential knowledge fades away, yield- 
ing to the ultrasanctity of the Unseen. It is because Gabriel symbolizes 
inspired knowledge (‘lm Jadunni) that he cannot pass beyond this boundary 
point 


AkI-t kl mazhariyyeti (mazhariyya ‘aql 
of the universal intellect) 

Wholeness (synonym: Essence) as opposed to par 

attributes) 

Dense and concise in its simple purity. In other words, the undifferenti- 
ated wholeness of essential knowledge. God's relation to Himself, disregard- 
ing His Creativity. 

In particular detail: creation’s knowledge of His attributes, names, actions, 
and laws; nature, the fall, humanity. 


-kull [A}) (phenomenality 


cularization (synonym 
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Ars—Fers—Kirrsi (‘arsh—farsh—kursi {A}) (throne—carpet—footstool) 
The Throne stands for awareness as the source and recourse of all worlds, 
manifest and invisible, The inspired comprehension of perfect or most-perfect 
Masters of the degrees of annihilation. This comprehensive understanding and 
perfection is alluded to in the proverbial saying: “Hand over hand (everyone 
has his Master), right up to the Throne,” for it is the solution to all problems 
and the final answer to all questions, Only worldly people have # concrete, 
physical notion of the Throne. 

‘The Carpet represents superficiality: the external, material, temporal 
spatial view of the universe. See Ahkim (ahkam), 

The Footstool represents the station, state, and visionary experience of one 
who has achieved complete annihilation; that is, permanent transformation. 


‘Ask mecazi (‘ish majazi [A]) (metaphorical love) 

Ask hakiki (‘ishq bagiqi [A]) (real love) 

Metaphorical love is attachment and attraction between persons, or between 
individuals and God. 

Real love is that which overwhelms the traveler on the path of Truth and 
Reality at the stage of annihilation of the attributes, as a manifestation of the 
intermediacy (barzakhiyya) between necessity and potentiality, between being 
and non-being. 


‘Aske mahz (‘ishq mabd [A]) (pure love) 
AS opposed to metaphorical love (see preceding), pure and genuine love is the 
spiritual intoxication and inebriation arising in the intermediacy of the levels 
of attributes and Essence. 
Love without lover or beloved. In technical language: the ecstasy and 
mystic inebriation experienced at the borderline of non-existence and being, 
The fruit of annihilation, conferred upon the spiritually mature, the 
Masters of Essence and Reality, 


Ayan (a'yan [A]) (objects; substances) 
The particulars recognized by perception. These may be graded as fallows: 


1, Material objects: particular and individual entities noticed by animals 
and deficient human beings, 

2. Natural objects: the things familiar to a normal human being through 
sensation and knowledge (before he has achieved annihilation), The 
recognizable objects of the physical world. 

3. Objects of knowledge (ideas): these belong to the spiritual world, 
which lies within the physical world and which manifests itself at the 
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first step in annihilation; namely, the annihilation of actions or the 
presence of knowledge. This is the station at which the relative spirit 
is witnessed. 

4. Occult objects: these are proper to the stage of the annihilation of 
attributes, the degree of relative non-being, where the realms of pos- 
sibility, intermediacy (barzakh), and love are attained, This is the sta- 
tion where existence and non-existence merge. It is also called the 
degree of prime individualization, Since this means the total cessa 
tion of all other individualizations, it carries such names as “non- 
individualization” and “loss of separate identity.” 


Ayn-1 mimkanat (mumkinat [A]) (possibilities, potentialities) 

The universe shares the characteristics of existence and non-existence; it is 
therefore in a state of potentiality. Niyizi-i MistT was expressing this impor. 
tant truth when he said: “The world has not gone beyond potentiality, take 
heed!” Compounded of the elements “is” and “is not,” the universe hovers 
between necessity and possibility, both existing and not existing 

Insofar as the universe is seen as the world of potentiality, its particulars 
and details have been called “possible objects,” meaning “manifestations of 
potentiality," 

In terms of the realm of being, we distinguish material objects, physical 
objects, objects of knowledge, and occult objects. The term “possible objects” 
applies to these in their entirety. 

The unenlightened person sees material and physical (sense) objects. 
Those devoted to Truth and Reality also witness the objects of knowledge and 
occult objects: the eternal ideas (a’yan thabita) 


Ayan-1 sabite (al-a'yan al-thabita [A}) (stable or permanent objects) 
According to the classic definition: “Ideas as realities permanently established 
in the Knowledge of God.” 

In their inferior form: ideas accessible to the human mind at the stage of 
annihilation of actions, when material things and physical bodies, subjectivi- 
ties and objectivities, are seen as incorporeal forms or abstract images. 

On the highest plane: occult ideas, the character and perspective assumed 
by objects at the level of relative occultation, The permanent abode of the 
internal and external worlds, lying in reality between being and non-being 

Contemplation of the eternal ideas is contingent on the attainment of 
annihilation, Failing this, human vision is limited to perceptible objects (a'yan 
shahddiyya); that is, objects accessible to the ordinary senses. For one who has 
not been blessed with annihilation, such is the “fallen” vision of the universe 
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with its particulars and circumstantialities. From the spiritual point of view, 
this is the world of separation and lapse from grace. 


Ayn (‘ain [A]) (eye; essence, substance; self, individuality) 
Ordinary meaning: individualization (ta‘ayyun). Goods, things, creatures, 
phenomena, objects of concern, 

Deeper meaning: the ultrasanctity of the Unseen, which is the opposite 
and also the underlying reality of the visible universe. 

The four or five orders of being are usually summed up in two; namely, 
‘ain and ‘lm (knowledge), representing the range of vision of the accomplished 
spiritual traveller. The terms ‘ain and ‘ilm correspond to the Qur'anic ghaib 
(the Unseen) and shahdda (the visible world) respectively. 


Ayn-el yakin (‘ain al-yaqin [A]) (eye of certainty) 
Mastery of the innermost realities, the divine mysteries, is on three basic 
levels: 


Knowledge of Certainty (‘lm al-yagin) 
Vision of Certainty (‘ain al-yagin) 
Truth of Certainty (hagg al-yagin) 


Knowledge of Certainty is the intimacy achieved by the seeker at the 
stage of annihilation of actions, through attaining the presence of knowledge. 
From that moment on, the individual's knowledge is precisely the Knowledge 
of Essence. 

Vision of Certainty is the view of the universe as it impresses itself on 
the secker of Truth and Reality at the stage of annihilation of attributes. The 
states of intermediacy (barzakhiyya) and Love become manifest, 

‘Truth of Certainty is the extinction and non-existence brought about in 
the intimacy of the annihilation of personal individuality. 


Ayniyyet-| Muhammadiyye (al- 
(the Mubammadan Identity) 

‘The degree of holiness and ultrasanctity acquired, after the annihilation of 
actions, by one on the path of Truth and Reality who possesses the aptitude 
for the extinction of individuality. If real and mystically bestowed annihilation 
manifests itself in any spiritual traveler, he is deemed to be endowed with the 
Mubammadan Identity 

It embraces the legislative, informative, and missionary aspects of 
Prophethood and symbolizes, above all, the spiritual offices of deputy, shaikh, 
teacher, cardinal, saint, and Helper of the Age. 


iniyyat al-Muhammadiyya [A]) 
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The highest level of development and the most comprehensive conscious- 
ness predestined for mankind. A spiritual mantle, mystically inherited in 
unbroken succession. The world is never devoid of an individual holding this 
Supreme Trust.” 


Ayniinet (‘aindina [A}) (abstract vision) 
The state of the degree of mystic vision (‘ain). Opposite of being/becoming 
(kainiina), Essence without attributes. 


Baka (baqa’ [A}) (permanence, survival, subsistence) 
Annihilation within annihilation: finding © 


abode in the ultrasanctity of non-existence 


asummat 


on and a permanent 


Essence-manifestation occurs in the seeker of Truth and Reality on com- 


pletion of the stages of annihilation (fond 


This state is therefore called the 


end of annihilation, 
The movement-from-God occurs in survival beyond annihilation. The 


beatitude of “as if it were not” is conferred at this station. 


Batin (batin [A]) (inner, inward, internal; hidden, secret) 

The divine mysteries (ladunniyydt) attained through annihilation in God 
(fana’ fi-llah). That which underlies every level and every realm in the entire 
universe. The inner aspect of the material level is the domain of sense per- 
ception. The realm of knowledge is the inner aspect of the organic level. The 
inner aspect of the realm of knowledge is the st 
that is, the annihilation of attributes. As for the realm of absolute occulta- 
tion (ghaib mutlag), this is the absolute innermost of all other levels and 
realms, 


n of relative occultation; 


Berzahiyyet (barzakhiyya [A}) (intermediate state) 
Berzahiyyet-i kiibra (al-barzakhiyyat al-kubra [A]) (greatest 
imtermediacy) 

The interval between the two realms of being: comparable to dawn or dusk as 
intermediate stages between night and day 

The Greatest Intermediacy is the supreme interval: the mediating and 
interpreting role of comprehensive perception; that is, of the perfect man, 
between the visible and Unseen worlds. 


Beser (al-bashar [A]) (mankind) 
Adem (Adam [A}) (Adam) 
The image or extension of perception, 

Consciousness intermediate between the base material realm (that is, 
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the inanimate, animal, and anthropoid levels) and the realm of knowledge; 
the normal human condition of complete involvement in the external, physi- 
cal world of sense perception. Other terms include the lower world (dunya); 
potentialities (mumkindt), humanity (nasi), 


Biviicddi (bi-vujadi [P]) (non-being) 
Bih6di (bi-khédi [P]}) (ecstasy) 
The state peculiar to the true human realm: the “as if it were not” achieved at 
the end of their spiritual journey by seekers devoted to Reality and Essence, 
The blissful taste of the final station. 

Other Sufi terms for this include extinction (istihlak); rapturous absorp- 
tion (istighrag); lover's union (wisdl); beauty (jamal), mystery (ghalb). 


Camliyyet (jami'iyya [A]) (comprehensiveness) 

Camllyyet-i gaybiyye (ghaibiyya [A}) (mystic comprehensiveness) 

Camiiyyet-t ilahiyye (jami‘iyya ilabiyya [A}) (divine comprehensiveness) 

CAmilyyet-i sifatiyye ve esmalyye (sifatiyya wa-asma‘iyya [A]) 
(comprehensiveness of attributes and names) 

Comprehensiveness is the power of perception to embrace the levels of divine 

Truth and creation (as a result of the fact that the externally manifest consists 

of the particulars of perception and knowledge). 

In the saying “There is nothing in the universe except the Perfect Man,” 
the term “Perfect Man” (insdn kdmil) is a symbolic personification of the 
abstract concept “perception” (idrdk). Man consists of perception, In his ordi- 
nary humanity he is limited perception, whereas his real nature is pure per- 
ception, comprehensive perception, which comprises the higher and the lower, 
the individualizations of the hidden and of the manifest. 

“Divine comprehensiveness” is a polite term for the universal comprehen- 
ssion of man; that is, of perception. This comprehension includes the power to 
comprehend attributes, names, actions, and laws (in other words, the realms 
of the relative occult, knowledge, the organic, and the material) 

“Mystic comprehensiveness”—the human reality—is the modality 
whereby all degrees of being are secreted in the Absolute Unseen and gradu- 
ally descend therefrom. 


Cemal (jamal [A]) (beauty, esp. the divine beauty) 

The opposite of jalal (Majesty). Synonymous in Sufism with the divine 
Compassion (as in the formula “In the name of God, All-Merciful and 
Compassionate”), It is as the All-Merciful—in His aspect of Majesty—that 
the Lord God brings forth creation, whereas it is as the Compassionate—in 
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His aspect of Beauty—that He bestows upon the universe the bounties of 
mystery, inwardness, and non-existence. 
It is absurd to take the concept of Beauty in a literal or figurative sense. 
On the path of Truth and Reality, no attention is paid to the superficial inter- 
pretation of Qur'inic verses or Prophetic sayings, nor to the symbolism of 
‘aditional Sufism; it is rather their inner meanings that are received, as the 
result of mystic revelation. 


Cezbe (jadhba [A}) (attraction; ecstasy, rapture) 
The effect of annihilation (fand’. 

The state of the seeker of Truth and Reality who has passed from lim- 
ited perception to absolute perception. This state becomes permanent as one 
makes progress along the spiritual path. 

Genuine rapture is that gradual extinction and absorption by which the 
seeker rises to higher levels of perception. It is increase in the penetration of 
vision and attainment of the hidden worlds. 

Pathological states are not accepted as rapture in the Sufism of Truth and 
Reality. 


Cismiyyet / cismaniyyet (jismiyya / jusmaniyya [A]) (physicality) 
The concrete individualizations of the inanimate, material, physical, and 
sensory levels, which lie below the level of eternal ideas. To unenlight- 
ened eyes: the impression made by external forms, This narrow view can 
be transcended only through annihilation, starting from the realm of 
knowledge 

As seen by one who has not yet come to annihilation, potential objects 
assume physical solidity. When annihilation is achieved, they are transformed 
into objects of knowledge or occult objects: this is the world of eternal ideas 
(a'ydn thabita). 


Daim-it! ebedi (al-da’im al-abadi [A}) (the eternally enduring) 

An expression used by the venerable Mubyi-! Din ibn al-‘Arabi, the Greatest 
Shaikh, in his description of Adam: “New from all eternity, eternally endur- 
ing youth.” This is a way of saying that—since in reality man consists 
of perception—the human essence is everlasting, from all eternity to all 
eternity. 

According to the Masters of Truth and Reality, the nature of Adam (that 
is, of perception) is even more exalted than this, since the very concepts of 
past and future eternity are mere fragments of perception, derivatives of 
consciousness. 
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Diniyyat (diniyyat [A}) (religious doctrines) 
Theology. Condescensions of absolute truth. 

Rules and instructions designed to ensure human felicity in this world 
and in the hereafter. 

There are primitive (non-divine) religions; religions based on divine serip- 
tures and Prophetic missions; religious teachings which have as their basis the 
pursuit of Truth and Reality. 


Ef'al (af'al [A}) (actions, deeds) 

Visions of the spiritual universe: objects of knowledge as they appear, through. 

the blessed gift of annihilation, to the seeker of Truth and Reality who enters 

the realm of knowledge. The states experienced as the result of this vision. 
The inebriation of knowledge is experienced at this stage. 


Enfiis (anfus [A}) (souls) 

In the Sufism of Truth and Reality: the worlds of the Unseen; mystic revela- 
tions. These are the absolute and essential meanings of the term. The Qur’dnic 
verse “To God belongs the mystery of the heavens and the earth” is under- 
stood by the seeker of Truth and Reality as meaning "God is the extinction of 
the outer [4/aq] and the inner universe [anfus}.” 


Ervah (arwab [A]) (spirits) 
‘The concept “spirit” (rdh) ix graded according to whether it is incarnate, rela- 
tive, oF absolute. Its manifestation at the annihilation of actions, that is, in the 
realm of knowledge, is relative spirit 

The incorporeal particulars of the created universe, which become visible 
to the seeker of Truth and Reality at the first station on the way of voluntary 
death, 


Ervah Slemi (‘alam al-arwab [A}) (world of spirits) 
‘The vista of the first secret level, which opens to the seeker’s eye with the 
granting of the vision of ideas; that is, with the experience of annihilation of 
actions 

Terms like “spirit(s)” or “soul(s)" are unscientific expressions taken from 
the sacred scriptures. The technical term is “objects of knowledge" (a'yan 
‘imiyya), the first step toward the eternal ideas (a'ydn thabita), 


Esma (asma’ [A]) (oames) 
Particulars of the detailed self-knowledge of the Essence in the realm of rela- 
tive occultation. Synonymous with sift (attributes). 
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Fasil—vasil (fasl—wasl [A]) (separation—conjunction) 
In High Sufism, “separation” is knowledge (‘ilm), while “conjunction” is 
direct vision (ain). These two constitute the summation of the realms of 
being. This summation is peculiar to the special path, in contrast to the com- 
‘mon path with its four or five realms 
The terms “integration and particularization” (jam* wa-taflgil) are also 
used 
Ifyou have understood the symbolism of integration and 
particularization, hold your peace. 
There's nothing more to talk about thereafter with 
servants or with kings 


NivAzi-r Migat 
Fena (fana’ [A}) (annihilation, extinction) 

Annihilation is becoming non-existent; passing from the manifest to the 
unmanifest, from the relative to the absolute, from stability to extinction. Its 


consummation is perpetuity (bagd)) in non-existence. 

Liberation (i¢ldq) is the harmonizing, blending, and motu 
of opposites, which can never come about unless our perception achieves the 
alchemy of annihilatic 


nihilating 


Liberation begins with annihilation and reaches its consummation in 
perpetuity. 

Liberation is symbolized in our world by dawn and sunset, for night and 
day become one at daybreak and nightfall. This explains the important Sufi 
concept of “integration-with-differentiation” (al-jam'ma‘a-lfarg). Here we have 
the key to the Qur’iinic riddle “Lord of the two Easts (risings) and Lord of the 
two Wests (settings).” 

‘The Lord of these temporal events is symbolic of perception as the origin 
and end of necessity and potentiality 


Stages of annihilation: 

‘These stages are mystically conferred degrees of progress from potential- 
ity to necessity; that is, from being to non-being. They can be achieved only 
on the path of Truth and Reality, They are experienced in actual reality, not 
notionally, mentally, or by transference 


Editor's note: According to Nevit Ergin, High Sufism refers to the path to reach 
Feni. Before Fend, everything is knowledge, literatures, theories, talk, separation. 
After Fendi, there is no knowledge, no king, no servant, only Essence 
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These ascending levels of perception are: 


Annihilation of laws (fand’ al-abkam). The condition of a normal human 
being. who has passed from the world of matter to that of sense per- 
ception; that is, the organic world. This is not considered a genuine 
annihilation. 

Annihilation of actions (fand’ al-of'il). Upward progress from the realm 
of sense perception to the realm of knowledge (that is, the spiritual 
world) and the achievement of ideation. The most difficult stage to 
attain, it marks the beginning of the eternal ideas. 

Annihilation of ateributes (fand’ al-sifat). Ascension to the realm of rela- 
tive occultation, where the aspirant experiences the inebriation of real 
Jove on beholding the eternal ideas. The station of potentiality and 
intermediacy, it is the extremity of the eternal ideas. 

Annihilation of the Essence (fand’ al-dhdt). Also called the absolute anni- 
hilation, the divine occultation, the mystery of being, and so on. The 
stage of consummation for the abolition of individualization and the 
extinction of properties of being 


Other terms for this ultimate stage Are “complete annihilation” and “anni- 
hilation within annihilation.” It is the point at which annihilation acquires 
permanence (bagd’). 


Fenda fillah (fana’ fi-tah [A}) (annihilation in God) 

Fena fir'Resdil (fana’ fi-trasal (A) (annihilation in the Messenger) 

Fenda fis'seyh (fana’ fi-lshaikh [A}) (annihilation in the Shaikh) 

Concepts peculiar to monistic Sufism, with its theary of the unicity of Being. 

With the exception of annihilation in God, they have no validity in the eyes of 

those who ascend from the stage of practical wisdom to the level of Reality: 

that is, those who progress to liberation by the path of Truth and Reality, 
Annihilation in God is the extinction of potentiality in necessity, the 

immersion of being in non-being. It is the attainment of non-existence; which 

is genuine being, through mystic attraction away from relative, material 

existence. The achievement of positive non-existence, that is, the universal 

source, the origin and destination of all beings, perceptibles, and intelligibles, 

In abbreviated form, simply “annihilation.” 


Ferdiyyet (fardiyya [A]) (singularity; individuality) 

The incorporeality and transcendence of the Essence in relation to its own 
particularization. In Sufism, the peculiar station of the Cardinal Saint (québ), 
permanently established in complete annihilation and non-existence, 
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In his work entitled Fusds al-hikam, the venerable Ibn al-'Arabi uses the 
expression “Singular Wisdom” (hikma fardiyya) in reference to the noble 
Messenger. 


Feyz'i akdes (al-faid al-aqdas [A]) (most holy emanation) 
‘The capability of the absolute Essence to know itself as an undifferentiated 
whole 

God's awareness of His Essence, devoid of attributes, names, actions, 
and laws. 


Feyz'i mukaddes (al-faid al-mugaddas [AJ) (sanctified emanation) 

The capability of the divine Truth to know itself in particular detail, Laws, 
actions, names, and attributes become manifest and established through this 
emanation, Also called the Creative Power. 


Gavs (ghawth [A]) (succor, deliverance) 
‘The Cardinal of cardinals (qu¢b al-ag¢ab), who combines the cardinality of 
spiritual guidance with that of Being 

Whether in the worldly or mystic sphere, the title signifies a person who is 


8 source of grace and blessings: one to whom people tu 


for succour and help. 
In Sufism, the most competent and highly advanced personality of the 
intain that the phenom 
person's spirit. He is considered to be the heir of the Prophet Muhammad. 


age, Some m na of the universe revolve around this 


Gayb (ghaib [A}) (absence; invisibility; occultation) 
The unmanifest 

In the absolute sense, the innermost and highest degree of extinction 
for each being and concept; for example, for inanimate matter ghaib is the 


organic realm, for which in tui 


ghaib is the realm of knowledge. Relative 
occultation is ghaib for the realm of knowledge or spirit. All realms have their 
ghaib in the absolute occultation, which is also known as the divine Unseen, 
the mystery of the Essence, loss of separate identity, the quintessence of the 
Essence, pure mystery, Mystery of mysteries, and so on. 

Nothing can lie beyond the absolute ghaib, which is the ultimate secret of 
existence: the liberated sout and divine non-existence 


Hak (bagqq [A}) (truth; the divine truth) 
Hakkiyyet (haqgiyya [A}) (truth-as-divinity) 

Origin and destination of the created universe. Allah, the divine Person or 
Essence, the Lord, the One to Whom all worship is due. The unmanifest ele~ 
ment in the dualistic system produced by our particular perception with its 
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need to differentiate and distinguish, The manifest clement is the created 
world, otherwise known as the lower world, potentiality, humanity, and so on. 
The contrast is also expressed as God—everything else. 

The principle of Truth-as-Divinity, properly understood, is the concept of 
Creativity and Effective Godhead. Absolute Truth is the Mysterious Unitary 
Divinity. In this it transcends creation 


Hakaik (haqa‘iq [A]) (realities) 
Hidden quiddities, secrets, mysteries, which are accessible only through anni- 
hilation (fand"). Opposite of rituals, formalities, externals. 

Externals are for heedless people; realities are the peculiar property of those 
who master annihilation and perpetual non-being. As the Prophetic Tradition 
puts it: “Ordinary people are asleep and only wake up when they die.” 

However, ritual and formal acts of worship are not abandoned by those 
who have attained the realities, even though they have transcended such obli- 
gations. They are always inwardly in touch with reality, even while perform- 
ing duties belonging to laws and potentiality. 


Hal (hal [A]) (state, condition) 

Kaal (ql [A]}) (saying, speech) 

In Sufism gai refers to knowledge acquired mentally and by transmission. On 
annihilation this gives way to hdl, as it moves from the outer to the inner and 
takes on an experiential and mystically revealed character. 

Qdi is allotted to those on the exoteric path and to monistic mystics, 

Hal is the fruit of the stations of permanent non-being and liberation, the 
degrees of realization achieved through progressive annihilation and rapture 
by genuine Sufis, those who aspire to Essence and Reality. The latter are 
very rare. 


Halkiyyet (khalgiyya [A]) (createdness) 

‘The total system of the universe of being and becoming, as it impresses itself’ 

‘on those who have not achieved annihilation. Opposite of haqgiyya, 
Khalgiyya is relative. From the viewpoint of Truth and Reality it is the 

capability of the Essence to know itself in detail through revelation from 

above. To the unenlightened this appears as the universe. 


Hazret (hadra [A]) (presence) 

Hazerat (hadarat [AJ) (presences) 

The stages of attendance, vicinity, proximity, nearness, contiguity, and arrival, 
In Sufism spiritual progress proceeds through the “presences” of being. 

Five presences are generally recognized: the realms of matter, sense percep- 
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tion, knowledge, relative mystery, and absolute mystery. Certain authors omit 
the realm of matter, mentioning as a presence the realm of symbols, which 
they place between sense perception and knowledge. This is the system of 
dreams and waking intuitions, 

Many other terms are applied to each of these stages, Terms used for 
the presence of knowledge, for instance, include: the world of souls or spirits 
(arwah); the world of power (jabardt); the sanctified emanation; the second 
individualization; annihilation of actions; and so on 

The presence of absolute mystery is likewise known by many names, such 
as annihilation of the Essence; non-individualization; the secret; non-being; the 
absolute emanation; extinction of individualization; extinction of integration. 

The presences, that is, the stages of annihilation, are accessible exclu- 
sively by direct experience and mystic revelation on the path of Truth and 
Reality. They are reached by gradual progress in deeper and deeper self- 
discipline, It takes ten to fifteen years of spiritual exercises, invocations, and 
contrition to attain each presence. Though difficult, it is not impossible 

The presences are summed up as insight (‘ain) and knowledge (‘m), cor 
responding respectively to the Unseen and visible worlds. 


Heyakil (hayakil (A}) (statues; temples; bodily forms) 
Images 

The corporeal—imaginary—aspect of the eternal ideas, viewed only as 
manifest forms. Also called phantoms. 


Our souls are our phantoms, 
Our phantoms are our souls 
JUNAID AL-BAGNDADI 


Heyeman (hayaman [A]) (love's rapture) 
The bewilderment of love, 

On the path of Truth and Reality, the semi-absorption of the aspirant, 
midway between the external world and the realm of the divine Ipseity. A 
state between being and non-being. that is, between potentiality and necessity, 
Induced in those constantly inebriated with real love. 

The extinction of affectionate love. It is manifest in its complete perfec 
tion only in relative occultation, on the annihilation of attributes. 


Heyala (hayala [A from Gk.]) (matter) 
The vague and defective perception of things or phenomena in incompletely 
manifest form. 

There is base matter and noble matter. 
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Base matter (primary matter) is the impression of the world registered 
by minerals, plants, animals, and humans of incomplete perception, It is the 
lowest level of being, inferior to the realm of sense perception; that is, the 
complete manifestation perceived by humans with normal faculties. 

Noble matter (secondary matter) is the “black light” or “blindness,” which 
rests on the threshold of the Unseen, between the annihilation of attributes 
and the annihilation of Essence. Beyond it lies the heavenly ascension (mi'rd)); 
that is, the “lightning flash of Essential manifestation.” 


Hilafet (Ikhilafa [A]) (vicarship; succession) 
Genuine vicarship is the station of one who has reached annihi 
path of Truth and Reality. Right guidance is its important corollary, 

On reaching even the first stage of annihilation, the annihilation of 
actions, the aspirant acquires divine bounties and Mubammadan capacities, 
for he gains access by experience and mystic revelation to the essential reali- 
ties and esoteric knowledge 

This stage is also called the rank of cardinal (qufbiyya) or of Universal Helper 
(ghawthiyya). One who inherits this station is known as the Master of the Age. 


tion on the 


Hilkat (Kkhilqa [A}) (creation; nature) 
The capability of the Supreme Truth to know itself in detail. The phenomenal 
universe of limited human perception, 
Also called the world of being, of beings, of things brought into being, of 
potential beings, of the fall, of humanity, and so on. 
A non-event from the point of view of one who has “arrived.” 


The world has not passed beyond potentiality; do not fail 
to take heed. 
NivAzia Mist 


His-sahadet hazreti (hadrat al-hiss wa-Ishahada [A}) (presence of 
‘sense-perception) 

The organic world. The universe as perceived by the ordinary human being; 

that is, one who has not attained annihilation. The presence of being superior 

to that of matter. Above and within this lies the presence of knowledge, also 

known as the spiritual world. 


Ha (Ha [A]) (He) 

Haviyyet (huwiyya [A]) (identity; Ipseity) 

The vocable Hi denotes the ultimate degree; namely, the Divine or Essential 
Reality, while huwiyya is a term for this station, 
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According to the venerable Najm al-Din al-Kubra, “The letter “h’ in the 
divine name Allah is the sound we make with every breath. The other letters (in 
the Arabic spelling) represent an intensified definite article. The essential part 
of the divine name is therefore that ‘bh,’ which automatically accompanies every 
breath we take. All life depends on the constant utterance of that noble name.” 

The same meaning is conveyed by such terms as “absolute Ipseity,” “pure 
Ipseity,” and "the secret of Being” In the eyes of those who regard non-being 
as the highest goal, it represents the supreme holiness of non-existence. 


Jemal (ijmal [A}) (summation) 
Opposite of particularization or detailing (taf) 

Pure perception of the realities, whereby the degrees of creation and 
divine Truth are observed as an integral whole. The condition of the perfect 
man; that is, the first individualization. 

An aspect of liberation (itldq), where all summations and particulariza- 
tions merge 


ifma’i VidcOdiyyat (ifna’ al-wujadiyyat [A]) (destruction of the properties 
of being) 

The gradual disappearance of the impression of the world, of the sense of 

existence, to be replaced first by potentiality and finally by non-existence. 

This occurs in proportion to the aspirant’s progress through the stages of 

annibilation 


Hhdm (i1ham [A}) (inspiration) 
Revelations from the heart to the mind. 

‘Communications from God to His servants. 

If these do not have the character of mental association of ideas, they are 
considered to be various forms of genuine inspiration; otherwise they are illu- 
sions or ordinary thoughts. 

Related terms are wahy (inspiration, revelation); khitdb (message); hdtif 
(mysterious voice). 

Such inspiration occurs in the traveler on the path of Truth and Reality 
before he reaches annihilation, in the phase of movement-toward-God (sair 
a-Tlah). As in the case of prophetic inspiration, which also begins in a similar 
fashion, it becomes progressively steadier and stronger. 

Italso occurs at the stages of annihilation. 


Tim (‘ilm [A]) (knowledge) 
The Ipseity's capability of condescensions to its own Essentiality, Divinit 
Creativity. This potential consciousness is externally manifest as the creation, 
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The degrees of Truth and creation are, ir, reality, contingencies of know!- 
edge, gradations of perception, levels of awareness. 

On those who have not achieved annihilation, knowledge leaves 
the impression of a universe of beings, bodies, affairs, and phenomena, 
Deliverance from this impression begins with the annihilation of actions, 
which is called the presence of knowledge. The most primitive part of knowl- 
edge is the level of matter (haydld). Knowledge disappears in the Absolute 
Mystery, giving way to insight (ain), 

The boundary between knowledge and mystery is referred to in the 
Qur'an as the Ultimate Lotus Tree, beyond which Gabriel cannot pass. 


Imkan—Vucib (imkan—wujdb [A]) (possibility—necessity) 

The potentiality of self-knowledge on the part of the Supreme Truth, both in 
summary and in detail, is the universe, the manifest and unmanifest, the degrees 
of creation and Truth. The created universe is called the world af potentiality. 

“Necessity” is that whereby the Essence of Truth transcends and is 
immune from this knowledge and contingency. 

According to the Masters of Reality, necessity is the Unseen and non- 
existence, while potentiality is the universe: external, internal; perceptible, 
intelligible. 

The descent to potentiality is through the “Reality of Adam” the return 
to necessity is by the guidance of the “Reality of Mubammad.” 


Insilah (insilakh [A]) (stripping away) 

Istigrak (istighrag [A]) (immersion) 

Insilakh is 4 contact occurring between our outer and our inner, that is, 

between our sensuality and our spirituality (our subconscious), whether in 

sleep or in waking state. True dreams come into this category, as do visions 

experienced cither in a waking state or between sleep and wakefulness. 
“Immersion” is ecstasy, separation from the body. In the novice it occurs 

‘only spasmodically and briefly, becoming gradually more prolonged in the 

advanced aspirant. Also called istihiak (being consumed), wa/d (ecstasy), and 

jadhba (rapture). “Essential manifestation” is this too. 


[radi 61am [T] (iradi (AJ) (voluntary death) 

‘Tabkik Ollimii [T] (tabqiq [A]) (death of realization) 

The states of rapture, ecstasy, and passing into non-existence, which occur in 
the traveler on the path of Truth and Reality as he progresses through mystic 
revelation in the stages of annihilation. Consummation comes with complete 
annihilation; that is, non-existence in perpetuity (baga’). 
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This is the ultraholiness of the “perfect poverty” referred to in the 
Prophetic Tradition: “When poverty is complete, there is Allah.” 

Known and understood theoretically at the levels of sacred law, mystical 
systems, and practical wisdom; but its realization depends on the quest for 
liberation, experience of annihilation and rapture, and arrival at the stage of 
Reality, It is granted exclusively to the great saints, the Masters of Essence, 
Reality, and Non-Existence 


Isaret (ishara [A}) (sign) 
Alamet (‘alama [A]) (sign) 
Premonitory indications, observed in connection with the explanation and 
interpretation of cosmic phenomena, Prediction of human destinies, subjec~ 
tive or objective, from things and events. On the path of Truth and Reality, 
this area starts in the vicinity of annihilation 

Such “signs” are intimations of the states of prophecy. 

Dreams almost always stem from physical, organic influences and are 
therefore invalid and deceptive, whereas sig 
rect. This is corroborated by the Noble Qur'an 


are always quickly proved cor- 


lysar’s viicdd (ithar al-wujad [A]) (bestowal of being) 
The divine condescension, through the most holy emani 
mystery to the first individualization. God's attachment to His Essence is the 
first stage in the bestowal of Being: the Truth’s knowledge of Itself as an 
integral whole. 

In detail also, with God's condescension to His attributes, actions, and 
laws, the bestowal of Being is in comprehensiveness and perfection, These are 
not temporal but primordial, essential 


Kalb (galb [A]) (heart) 

Kalb't selim (qalb salim [A}) (sound heart) 

The heart (QaLB) represents the attainment of annihilation, for it possesses the 
character of transformation (teQL/B) between potentiality and necessity. To be 
master of the heart means to be master of annihilation. The “sound heart” is 
the condition of direct vision proper to the masters of permanent non-existence, 
who are at the stage of complete annihilation. It has other names, such as the 
Great Intermediacy, the Mubammadan Vicarship, the Cardinality of Guidance 
and Being, and so on, In theoretical Sufism it is called “the Divine Subtlety.” 
In one sense heart is also the “comprehensive human reality.” 


n, from absolute 


Kevn'i cami’ (al-kawn al-jami' [A}) (the comprehensive cosmos) 
‘The human being. 


172 Appendix tt 


The Greater World, that is, perception, is the “lesser transcript,” while 
the human reality, which is the totality of necessity and potentiality. is the 
“greuter transcript.” It is called the comprehensive cosmos. It embraces the 
degrees of Truth and creation and is the bearer of the divine mantle. 

“The lines below and the letters above,” that is, the universe of individu- 
alizations, arise, become established, and disappear in non-existence, in the 
non-being that is the human reality. 


Keyninet (kainana [A}) (being, becoming) 
As regards stability, this is the densest degree of perception, the gradations 
of which are occultation, visuality, and being. Also known by such names as 
cosmic existence, the world of material phenomena, the lower world, human- 
ity, and so on. 

Bodily forms, that is, things, appear at this level; images of light become 
apparent at the level of visuality; at the level of occultation, the glory of "as 
if it were not” is reached. 


Kurb'u nevafil (qurb al-nawafil [AJ) (intimacy of supererogatory 
worship) 
Kurb’u ferdiz (qurb al-fara’id [A]) (intimacy of obligatory worship) 
Kurb'u mutlak (qurb mutlaq [A]) (absolute intimacy) 
On the path of liberation, from the viewpoint of Truth and Reality, cosmic 
substances are seen as the intimacy of supererogatory worship. The perma- 
nent substances (eternal ideas) are viewed as the intimacy of obligatory wor- 
ship, As for absolute intimacy, this is the state of intermediacy, between the 
annihilation of attributes and the annihilation of essence. It is the threshold 
of the extinction of individuality. Other interpretations of the degrees of inti- 
macy are only theoretical 


Ceberat (jabarat [A]) (the world of power) 
Lahde (lahat [A}) (divinity) 

Melekitt (malakitt [A}) (the world of sovereignty) 

‘The lower world is “humanity,” the world of property. The spiritual world is 
the “world of power,” the stage Of intensity and purification. Contemplation of 
the occult substances is the “world of sovereignty.” The world of the Essence 
is “divinity.” These are equivalent to the “presences of Being.” 

Nasiit (nasit [A]) (humanity) 


Marifet (ma‘rifa [A}) (intuitive knowledge: gnosis) 
‘The gradations of Sufism are mentioned in the Prophetic Tradition: 
My words: the sharf'a (sacred law) 
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My conduct: the fariga (mystical path) 

My ready cash: ma'rifa (gnostic wisdom) 

My capital: hagiga (reality) 

The phase of ma'rifa corresponds to the unitary and monistic outlook that 
lies between imitation and verification. 

As seen without the achievement of realization, it represents the level of 
theoretical and mental certainty. But in the eyes of the Masters of Reality this 
is a stage that must be surpassed, for it is one of consolation (tasolli), not of 


manifest 


tion (tajallt), 


Muayenat’s basariyye (mu‘ayanat bagariyya [A]) (optical observations) 
Misaheda’t gaybiyye (mushahadat ghaibiyya [A]) (occult visions) 
The manner in which, at the stages of annihilation, cosmic substances appear 


as eternal ideas (a'yan thdbita). This is observed by both the eye of the head 
and the eye of the heart: under the auspices of essential knowledge, in the 


presence of knowledge, and in the presence of relative occultation 


Among the blessings of annihilation and the marvels of realization. 
Attained only through strict contrition and spiritual exercises, practiced over 


a long period of time, 


Mukakkik (mubaqqiq [A]) (one who seeks truth and reality) 
The Master of Truth and Reality, who has steadily progressed in liberation to 
achieve permanent transformation by traveling the path of rapture. 
tion, ecstasy, and realization. The genuine Sufi Master, who is at the level of 
the Reality of realities, 


anihila. 


Apart from the Messengers, only the great saints and “Essentialists” 
belong in this category, When he attains perfection, the Master of Truth 
and Reality is endowed with the Mubammadan heritage; that is, the role of 
Universal Pivot and Helper 


Mutlak (mutlag [A}) (absolute) 
Opposite of relative 

N 

Non-awareness 

Absence. Positive non-existence 

Absolute Being means existence transcending being; that is, non-being, 
the Unseen, the mystery of Being. 


n-existence, Non-being. 


Its attainment is dependent on a capacity for extinction of the indi- 
viduality, possible through prolonged striving and contrition on the path of 
annihilation. 
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Nefes'i Rahmani (nafas rabmani (AJ) (breath of divine mercy) 
‘A name for the “sanctified emanation.” 

The cause of the emergence of creation is God's All-Mercifulness, which 
is known in Sufism as the “breath of divine mercy.” An expression surviving 
from the Middle Ages, like nearly all Sufi expressions. 


Nar (nar [A}) (light) 
Nar‘u siyah [P} (black light) 
The “Supreme Blackness.” At its lowest, what is manifest in the universe, At 
its highest, what is concealed in the annihilations 

Us inner aspect is “mystery” or “secret.” 

The venerable Jalal al-Din RGmt said: “We are endowed with the illumi- 
nations of the Messenger, but Shams-i Tabriz is endowed with his secrets.” 

Black light is the luminosity of the intermediacy linking the degrees of 
annihilation with permanent non-being, the radiance of the Integration of inte- 
gration, This is symbolized by the black garments worn by the Masters of 
Annihilation and by religious men in imitation of these. 

The “Supreme Blackness” is the same concept. 


Nazi! (nuzal [A}) (descent) 

Urde (‘uraj [A}) (ascent) 

“Descent” refers to the descending scale from Divinity (lahat) to humanity 
(nasat). This descent is from Truth to creation. 

“Ascent refers to the ascending or rising scale, from humanity to 
Divinity (1ahdy), This ascent is from creation to Truth. 

Describing the Way of the Mallimiyya-Nariyya, ’Abd al-Rabim Fads'T 
(Feda’i Efendi), deputy of the venerable Nor al~'Arabi, said: “Our lower path 
is the ascent from creation to Truth; our higher path is the descent from Truth 
to creation.” 


Rah (rab [A]) (soul; spirit) 
Rah hazreti (hadrat al-rab [A]) (presence of the soul or spirit) 
There is the animal spirit, the relative spirit, and the absolute spirit. 

‘The presence of the spirit'is the level of the relative spirit; that is, the 
view of the objects of knowledge that presents itself to those who pursue 
Reality, in the presence of knowledge, upon the annihilation of actions. 

‘The animal spirit is physical life, incarnate in the body. 

‘The absolute spirit is the Absolute Mystery, which is the source, origin, 
and destination of all individualizations, the self-subsisting cause of thei being, 

Another term is the Supreme Spirit, which is a title given to the Universal 
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Helper. Royal Spirit refers to the aptitude for annihilation and permanent non- 
being, proper to those who contemplate the hereafter. 
The Holy Spirit is the essential knowledge that comes with annihilation. 


Seyr’l slik (sayr al-sulak [A]) (traversing the path) 
‘Salik (salik [A}) (wayfarer) 
Traversing the path may be theoretical or real. 

In imitative and monistic Sufism it remains theoretical, always retain- 
ing a mental 
fare passed over without direct mystical experience, in sessions devoted to 


intellectual, and traditional character. The stages and stations 


marvelous tales, the interpretation of dreams, and friendly discussion of such 
themes. 

This does not satisfy seekers with high aspirations. Having come to the 
right degree of inward maturity, they make contact with a perfect teacher 
capable of perfecting others. They then embark on the real journey to anni 
hilation, which is development toward liberation and the quest of Truth and 
Reality. 

The 
(slik) 

Genuine progress on the path is dependent on real mystic experience of 
the presences of being; that is, the degrees of annihilation. The vehicles and 
rules of this road are dhikr of the breath, spiritual exercises, contrition, and 
friendly intercourse. The way is hard and long, but it guarantees manifesta- 
tions and union, maybe even freedom from the need for union. This is in 
contrast to the consolation and anticipation of the theoretical path. 


'seeker” (fdlib) in the theoretical sphere now becomes a “wayfarer” 


Sift (sift [A]) (qualities; attributes) 
Manifestations in the interval between insight (‘ain) and knowledge (‘iIm). 

Particulars within the Essential consciousness, above laws and actions, 
Also called “names” (asma’), 

Divinity (samadaniyya) and Oneness (ahadiyya) are the absolute attributes, 

The essential attributes are Being (wu/dd), Permanence (baqd’), 
Primordiality (qidam), Uniqueness (wahdaniyya), Incomparability 
(mukhalafatun lil-hawadith), Self-subsistence (giydm bi-nafsihi). 

The positive attributes are Life, Power, Knowledge, Will, Hearing, Sight, 
Speech, and Creation, 

The absolute attributes are relative to the Divine Mystery, the essential 
attributes to Singleness, the pasitive attributes to humanity. Another category 
is that of the effective attributes; that is, the particularization of Power (qudra). 
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Suver’t ilmiyye (suwar ‘ilmiyya [A]) (knowable forms; ideas) 
To us in our ordinary human condition, things and phenomena appear materi- 
ally substantial 

In the eyes of one who “awakes from humanity” by achieving annihi- 
lation, these corporealities are transformed into “cognizables.” The particu- 
lars of the universe, that is, things and phenomena, come to be perceived ns 
“knowable forms.” 

As progress is made in annihilation, this mode of seeing becomes estab- 
lished and the world of eternal ideas (a’yan thdbita) becomes visible. This is 
the stage of sanctity (qudstyya), 

The venerable Khwaja “Ubaidallah al-Abrar said: “Absolute Being 
becomes manifest through its own knowable forms.” 

Knowable forms are among the divine revelations. 


Tahkik (tahqig [A}) (verification, realization) 
Tabgiq is the Sufism of annihilation and permanent non-being (fand'—baqd’). 
It is the esoteric path with liberation as its goal. Mental, intellectual, and tra- 
ditional connections with Sufism are “imitation” (taglid). The genuine Sufism 
is the quest for Truth and Reality, which presupposes mystical revelation and 
transformational experience. 

There is no way to achieve this except by voluntary death. We have cor- 
roboration and confirmation of this in Traditions of the venerable Messenger; 
for example: “Die before you die,” and “Human beings are asleep; they only 
wake up at death.” 

Tahgiq is closed to all but those who are subject to the coercion of Allah, 
who are endowed with a noble disposition, the spirit of abandon and genuine 
aptitude, The lot of other groups is imitation, consolation, and anticipation: 
marvelous tales and fables, 


Vahdet'i viicdd (wabdat al-wujad [A}) (unicity of being: monism) 
Tevhid (tawhid [A]) (affirmation of unity) 

Unicity of Being—monism—is a primitive notion in the view of the Masters 
of Truth and Reality. It is 2 preparatory phase. 

This is neatly expressed in the saying of the venerable Mevland: “He is a 
fool [ahmag], who says that everything is God [Haqq].” 

‘The monistic view is common among theoretical seekers at the stage of 
gnostic wisdom, Salvation from this is possible only through rigorous spiri- 
tual training. 

To say “I am the Truth” (and-IHaqq), whether in secret or openly, is 
not Sufism. It is illusion and error. This was not the way of the saints and 
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intimates, elders and Masters, They have always aimed for the Unseen, 
non-existence, and ecstasy 


Vahidiyyet (wabidiyya [A}) (uniqueness) 
The quality of the Divinity at the level of “oneness of multiplicity” (ahadiyyat 
al-kathra), Also called the 


first individualization.” This reality emerges with 
the experience of the annihilation of attributes. Above it lies Transcendent 
Unity (ahadlyyat alain). 


Vecid (wajd [A]) (ecstasy) 
The immersion of knowledge in insight. 

The extinction of the potential in necessity. The obliteration of created- 
ness in Divine Truth 

The annihilation in the Essence of laws, actions, names, and attributes, 

The venerable Aba ‘AIT al-Dagqiq said: "When Being departs, ecstasy 
remains.” 

Also known by such names as rapture, absence, the bewilderment of love, 
and $0 on, 


Veldyet (walaya [A}) (sainthood) 
Veliyet mesrebi (mashrab al-waliya [A}) (saintly disposition) 
Sainthood is the state of one who has reached annihilation, It is superior to 
the level of prophecy. Some of the venerable Prophets have also been endowed 
With sainthood, But the informative or communicative function of prophecy 
always arises in every saint 

The "saintly disposition” is a satisfactory term to describe the novice’s apti- 
tude for annihilation and permanent non-being. It is the inclination to be weary of 
being and to contemplate the hereafter. Those who are endowed with this genu- 
inely rapturous temperament are also said to be “subject to divine coercion.” 

The secker who possesses this disposition will sooner or later achieve 
sainthood, that is, annihilation and permanent non-being, through steadfast 
striving on the path of Truth and Reality 


Viiedd (wujtid [A]) (being, existence) 
The visible manifestation of non-existence. 

Finity, awareness, perception, knowledge. 

The cosmos, the universe, perceptibles and intelligibles. 

There is contingent being and there is real Being. 

Contingent being is the universe of created things and phenomena 

Real Being is the Unseen, which is the extinction of the universe; it is 
non-existence, non-individualization 
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Viicdiyyat (wujadiyyat [A]) (existing beings) 
Include everything in the universe that subsists in the senses, in the mind, 
and in knowledge. We are in this world of decline in proportion to our heed- 
lessness. To the extent that we awaken and achieve annihilation, so do we 
progress in the world of Divinity by “annihilating the properties of Being.” 


Yakin (yaqin [A}) (certainty) 
The levels of Certainty are Knowledge of Certainty (lm al-yagin); Vision of 
Certainty (‘ain al-yagin); Truth of Certainty (haqg al-yagin), 

‘These Certainties arise by mystical revelation and communion: Knowledge 
of Certainty at the annihilation of actions; Vision of Certainty at the annihi- 
lation of attributes; Truth of Certainty at the annihilation of Essence, They 
mark the attainment of the stages of Truth and creation. 

Knowledge of Certainty marks the attainment of the spiritual world; 
Vision of Certainty marks the attsinment of the world of real love; Truth of 
Certainty marks the attainment of the world of Essence. This process occurs 
gradually, as the properties of Being are removed, subjectively and objectively. 


Yetim mali (mat al-yatim [A]) (the orphan's property) 
The state, station, and competence of the venerable Messenger, the Master by 
revelation and ecstatic experience of the degree of the Mystery of Ipseity. Also 
known as the extinction of individuality and the ultimate station, Attributed 
by proxy to the Cardinal of cardinals (Qutb al-aqtdb). 

‘The beatitude of “as if it were not,” achieved when the rest of existence 
is no more. 

The spiritual quest is not completed as long as this point has not been 
reached. 


Zat (dhat [A}) (essence) 
Zatiyyet (dhatiyya [A}) (essentiality) 
God's knowledge of Himself as an undifferentiated whole. 

Above this lies the Mystery of the Mystery 

Essentiality means to be exempt from multiplicity and condescensions. It 
is the unmanifest. The state of perfect poverty and sound heart. 

Dhatiyyat (essentials) are the visions of annihilation and permanent non- 
being, the prospect of the world of Ipseity (huwiyya. 

This degree is peculiar to those endowed with a disposition toward com- 
plete annihilation and extinction of individuality, the inheritors of the mantle 
of Mubammad, 
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teachings have come from and where they might be leading. 
‘Witt JONNSON, author of The Spiritual Practices of Rumi. 


Almost one thousand years ago a new and powerful nexus of spiritual tr 0 
emerged in Central Asia and lasted for five centuries, reaching its culmination in. 


work of the Khwajagan, or "Masters of Wisdom.” Like the much earlier Rishi 
of India, these masters of Turkish Sufism were not renunciates but advocated 


business. They exerted a remarkable influence on the destiny of Central Asia, yet 
chief significance lies in their almost unparalleled depth of spiritual perfection. 

Based on primary Persian and Turkish sources, the same texts used by the St 
authority Idries Shah in his many books, Masters of Wisdom of Central Asia explores 
the entire lineage of teachers from this golden age of Islamic Sufism. Author Hasan 
Shushud provides brief biographies of each teacher, such as Yusuf Hamdani, the 
first recognized Khwajagan; Ahmad al-Yasavi, the father of Turkish Sufism; and Baha’ 
al-Din Nagshband, from whom the Nagshtandi order of Sufis took its name, He 
‘examines their spiritual journeys, their writings and teachings, and their most famous 
sayings, incorporating occasional parables to illustrate their wisdom, 

Shushud reveals how this spiritual path focuses on expanding awareness of the 
heart and how heart awareness is a prerequisite for divine contemplation and God- 
consciousness, for the heart is the manuscript within the body on which the infinite 
mysteries of the Godhead are recorded. 

An essential guide for understanding Itlak Yolu, the Sufi path of Absolute 
Uberation, and fana‘ fi-llah, Annihilation in God, this book is an indispensable work 
for anyone interested in Sufism or the spiritual history of Central Asia. 


HASAN LUTFI SHUSHUD (1902-1988) was born near lzmir in Anatolia, Ti 
renowned Sufi saint and master, he was pethaps best known for his role as final 
to Gurdjieffs disciple J. G. Bennett. . 


